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"I know that everything you 
are, you are through me, 
and everything I am, I am 
through you alone!,, 
ADOLf HITLER 
"I am only what lives inside 
each and every one of you 
... I am only what you 
made me. I am only a 
reflection of you." 
CHARLES MAt~SON 
"You 'II never be loved again 
like I love you." 
JIM JONES 
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Part I 
Introduction 

1 
Introduction 
In 1969 the brutal murders committed in Southern California by the 
followers of Charles Manson riveted the attention of the American 
public. The apparently senseless killings of ten people were explained 
by the media as the result of the strange hypnotic power exercised by 
Manson, who had convinced the disciples that he was Christ incarnate. 
Manson, on the other hand, argued that he was nothing more than a 
mirror, reflecting society's own dark fantasies. 
Nearly ten years later, the residents of Jonestown, a commune ISOlated 
in the jungles of Guyana, killed a visiting member of the Umred State~ 
House of Representatives and some of his entourage. Then, at the 
request of their leader, jim jones, nearly all of the hundreds of men, 
women and children of the Temple drank cyanide-laced kool-aid and 
died in the greatest mass suicide of modern history. At first it wa~ 
assumed that the suicides were forced, but evidence indicated instead 
that these people willingly killed themselves and their children in order 
to accompany their beloved leader, whom they worshipped as a god 
on earth. 
Behind these frightening outbursts lurks the ~pectre of Adolf Hitler, 
who inspired his supporters w sim1lar violent acts, and who also 
proclaimed himself a living god. Bur where Manson touched only a fe\\ 
dozen followers, and Jones less than a thousand, Hider inflamed an 
entire nation with his paranoid vision, precipitating the greatest war 
and the most horrible atrocities of the century. 
In these terrible events, the concepts of cult, charisma, and diabolical 
evil seem inextricably intertwined. Our fear of ~uch Hitler-like movements 
has been reawakened by the rise of religious fanaticism as a mode of 
government on the internadonal scene, while domestic incidents of mob 
violence and hatred, as well as surges of apparently irrational culnc 
fervor, undermme our fa1th in the power of reason. Even w1rhm the 
mainstream of We tern soCiety, pass1onate evangelical figures exhorting 
their congregations from television screens ~ur apprehensiOns about the 
rationality of the public, and about the pos~ibiltty of resurgent culu-.m. 
Such movements make it hard w beltcvc that human beings - at lca..,t 
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b · · gr"1pped by enthusiasm - are reasonable human emgs tn groups 
creatures. 
In fact n IS evident that leaders such as Hitler, Jones an? Mamo.n 
exert an ;nOuence on their followers that goes far beyond ordmary l.og~e 
or self·intere!>t. Immersed in a crowd that seems to have a dynam1c of 
1ts own, the followers are completely devoted .to their leader and are 
prepared to do anything he commands- ev~n ~til ot~ers, or themselve!>. 
Meanwh1le, the individuals who inspire th1s mcred1ble loyalty . appear 
to the public in general as extraordinary half-mad figures, dnven by 
v1olent rages and fears that would seem to make them repcll~nt rather 
than attractive, while their messages look, from the perspecuvc of ~he 
outsider, to be absurd melanges of half-digested ideas, personal famaslel>, 
and paranoid delusions. 
How is it possible to understand these extraordinary occurren.ces? 
This question has been one that has fascinated me for a very long ume, 
partly bccau!>e of the importance of charismatic relations in recent 
hbtory, partly because of the intellectual challenge such movements 
offer to soc1al theory. Bur the problem of understanding charisma and 
the mentality of the group also has personal relevance becau!>e I know 
'>Omething of tt from my own experiences, experiences which 1 hare, 
at least to a degree, with many of my generation. 
My first awareness of the raw impersonal power of a group was 
dunng student riots tn the late sixties. I was momentarily lost in the 
C'\Citement of a violent crowd, and found myself facing armed policemen, 
who became tn turn an equally angry mob. The riot that ensued was 
frightening, bur also exhilarating, as the participants lost their inhibitions 
against violence along with their "instinct" for self-preservation in the 
confrontation. 
~uring thl!> same era I also witnessed the transformation of apparently 
ordmar>, reasonable people into acolytes who wore ludicrous uniforms, 
practiced odd ntuals and proclaimed their exotic leaders to be avatars 
of God on .earth. These devotees told me with their faces shining that 
they had d1~cover~~ meani~g and great happiness in their attachment 
to these lwmg demes. The1r conversion made me realize that people 
were nor o~ly vulnerable to momentary immersion in a riot, bur also 
to r~d1cnl Involvement in new and completely different life cou rse!>. 
Reality wa~ far more malleable than I had imagined, and my own 
perccpuon~ of what was reasonable and rational had to be rethought. 
A third factor denved from my travels through South Asia after I gr~duatcd from college. My idea was that in a different society, surviving 
Wltdhout the baggage of my own identity, I could live more imensely 
an c~cap h I · I f I f · 
e t c a 1enauon e t rom Amencan culture. But I discovered ev~n more. poignantly the degree to which my worldv1ew was limited, 
an how little. I understood the well-springs of people's actions. 
Th1'1 revel JtiOn led d h 
• me to !>tu Y am ropology 10 order to learn how 
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to put my experiences of other worlds and cultural standards into social 
and historical perspectives. And, to a degree, this effort was successful. 
However, when I did my fieldwork in northern Pakistan, I found that 
the tribaJ people I worked among, although almost fanatically egalitanan, 
historically had periodic charismatic revivals, where nearly the whole 
population would rise and follow an ecstatic religious practitioner. 
This made me wonder about the paradoxical connection between 
egalitarianism and charismatic involvement, and more generally about 
the role of passion in arousing collective action within a specific cultural 
context. 
As a result of these personal experiences l became interested in the 
study of charisma as the source for emotionally grounded action. The 
collective energies and selfless communal fervor I had felt in the riots 
of the sixties seemed to me to be best understood in terms of the 
dynamics of a charismatic group, and charismatic leadership certainly 
had impelled a few of my friends to become immersed in cults. I also 
believed that it is not through rarional argument, but primarily through 
forms of charismatic commitment, that people achieve the levels of self-
sacrifice necessary for revolution and social transformation. 
But what meaning did any of this have? Was the word "charisma" 
just a way to categorize and thereby pretend to capture an emotional 
experience that is really completely inexplicable? A number of commen-
tators have argued that this is indeed the case- that charisma is actually 
a meaningless term, completely useless for analysis. Unfortunately, they 
put nothing in its place, and we are left with the naked events, and 
bereft even of a word to describe them. The question then is whether 
we can discover the outline of a theoretical framework within the 
discourse about charisma that can help us make sense of what appears 
senseless. We can begin this task by asking just what is entailed in the 
popular definition of charisma. 
Virtually unknown a generation ago, the word "charisma" is now a 
part of the vocabulary of the general public, and obviously fills a felt 
need to conceptualize and categorize exactly the sons of cultic 
commitment and extraordinary crowd phenomena l mentioned above. 
However, its meaning has been extended to cover not only the 
astonishing commitment of cu ltists and fanatics, not only the fervour 
of the mob, but also the adulation offered to glamorou movie ~tars, 
exciting sports heroes, and Kennedyesque po liticians - adulanon wh1ch 
goes far beyond mere admiration of someone with special expertise. 1 
Nor does the popular use of the term stop there. The social theorist 
Bertrand de jouvenel echoes mass opimon when he explains rhat 
informal relationships in any group are a product of one mdividual's 
"naked capacity of mustering assent," a capacity that has nothing to 
do with posirion, or power, or advamage, bur emanates solelr from an 
inherent personal magnetism ( 1958: 163). When 'IUch a per on enters 
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a room heads turn and those who are without this mag1cal attribute 
try to be close to tl~e one who has it; they want to be liked by her, to 
have her attention, to touch her. The hearts of the onlooker~ race w.hen 
the anracrive other comes near. This capacity is thus a qualtty a~mued 
and envied; and imagined, perhaps accurately, to lead to su~cess m love 
and work. In the West, we define and "explain" th1s magnettc 
anracuveness of others by referring to it as "charisma." 
Even in the most intimate personal relationships the conc~pt of 
charisma is used, since the powerful attraction of the beloved m the 
first flush of romantic love is also ponrayed in Western popular culture 
as "charismatic." The beloved, in romantic imagery, is understood as 
having the same sore of intrinsic magnetic quality, outside the range. of 
ordinary thought and logic, and is believed by the lover to be spec1al, 
exrraordmary, remarkable in every way. Because of these imputed 
qualities, the lover wants to obey the beloved, just as the follower wants 
to obey the leader. The parallel between love and charisma is deep, and 
I will return to it in the conclusion. 
But for the moment, I simply want to argue that in Western cultu~e 
the idea of charismatic attraction is a way of talking about certam 
emotionally charged aspects of social interaction, both at the level of 
mass movements, and in small-scale, everyday social life. At each level, 
from the personal to the public, there remains the concept of a 
compuls1ve, mexpiJcable emotional tie linkmg a group of followers 
together in adulation of their leader, or tying the lover to the beloved, 
wh1ch IS commonly symbolized in the imagery of chansma. 
In my ~nalySJS, I accept the subjective validity of these momentS - I 
do not wtsh to "explatn" charismatic attraction as an illusion, or deny 
It by claiming it to be a reflection of somethmg more fundamental. 
Instead, my effort will be to understand what involvement in a 
charismauc movement means emotionally and psychologically for lead-
ers and follower~. 
!here are ltmtts, however. Even though I am an anthropologist, in 
thts book I stay prtm~rily within a Western context, though I do use 
matenal from very Simple non-Western societies as a base-line for 
companson. Cross-cultural research into more complex social formations 
would undoubtedly be useful for developing a more complete theory of 
chansma,. but I felt that what was needed first was a model built from 
the matenal that ts the most familiar to us and is most readily available. 
Secondly, the study is unfortunately quire male-centered. This is a con~equence of the ethnographic accountS, which are almost always abou~ male leaders, and because of a male bias in the theoretical and r~pu ar m~dels of chansma. The study of charismatic women is a ta~k 
bJve nfot 1 een able to undertake, though I hope my work w11l prov1de a a,e or ater research. 
Let me begin then by assuming that popular discourse about the 
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subjective experience of charisma reflects a reality that must be taken 
seriously. Obviously crucial to this popular imagery of charisma is the 
presence of a compelling charismatic individual whose mnate qualities 
attract others. This magnetic quality that is the es ence of charisma IS 
one that a few people are thought to "have" as a part of thc•r b~sic 
character: charisma is not learned - it exists, just as height or eye color 
exist. 
But unlike physical characteristics, charisma appears only in interaction 
with others who lack it. In other words, even though charisma is 
thought of as something intrinsic to the individual, a person cannot 
reveal this quality in isolation. It is only evident in interaction with 
those who are affected by it. Charisma is, above all, a relationslnp, a 
mutual mingling of the inner selves of leader and follower. Therefore, 
it follows that if the charismatic is able to compel, the follower has a 
matching capacity for being compelled, and we need to consider what 
makes up the personality configuration of the follower, as well as that 
of the leader, if we are to understand charisma. 
There is yer another aspect aside from the mutual interaction of 
leader and follower. Since rhe crowd gathered around the leader (or 
the lover attracted to the beloved) has particular characteristics of 
excitability, selflessness and emotional intensity which are beyond those 
of the ordinary consciousnesses of the individuals involved, and because 
the attracted feel their personal identities lost in their worship of the 
charismatic other, charisma in Western society is felt to be a .. strong 
force," as physicists say; it binds people together in ways that transcend 
and transmognfy the selves of the followers - and, quite poss1bly, the 
self of the leader as well. 
Understanding charisma thus implies not only a study of the character 
of the chari mane and the attributes that make any particular individual 
susceptible to the charismatic appeal, bur an analysis as well of the 
?ynamic of the charismatic group itself in which the leader and follower 
mteracr. This dynamic, we can note from the outset, IS felt to be one 
that is extremely powerful and strikingly ambivalent, grearl} desired 
and greatly feared, and is morally conceived both as the peak of 
altruistic love and as rhe abyss of violent fanaticism. 
Finally, we can also say that charisma has an implicit structural form 
as a process that takes place over time and under certain condiuons, 
as participants become more or less committed, fall in and out of love. 
And, since it is evident as well that charismatic commitment not only 
varies for a particular follower and leader, but is more prev.1lent m 
some historical penods than others, and appears more among some 
social groups than others, we also need to contextualize any !.tudy of 
It, showing the connccuon between circumstances and the prospects of 
a chan<,mJtic relation. 
Obv10usly, the notion of chamma, though amorphous, doc~ have a 
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content that offers the parameters for further analysis. And it i~ fr~m 
this basic concept that l start the task of making sense of the subJective 
experience of charisma by exploring theoretical paradigms, some of 
which attempt to understand the appeal of the leader; others focus o.n 
the dynamic of the group; and others again try to develop a synthetic 
and contextual model of charismatic excitement. And, as we shall see, 
like the popular conceptualizations, all of these theories have a moral 
content, finding in charisma either salvation, or damnation. . 
My purpose in this survey is not only to write an essay on the h1story 
of ideas, but also something more pragmatic; that is, the extraction of 
a model of the emotions that can both provide us with a rudimentary 
paradigm for hierarchizing basic human needs, and allow us to 
conceptualize the complex historical, social and psychological aspects 
of the extraordinary experience of selflessness and transcendence that 
we mean when we say "charisma." 
Having formulated a way of thinking about the charismatic experience, 
the next section uses cases to test how well this model works. As my 
ethnographic illustrations l have chosen some of the most excessive 
inMances of charisma in the modern era and contrasted them with each 
other, and with the simplest forms of charismatic revelation in small-
scale societies. The movements which coalesced around Charles Manson, 
Jim jones and Adolf Hitler will be placed against the examples of 
chansma offered by shamanism and the group trance of the !Kung 
Bushmen. By analyzing this varied material and by using first-person 
accounts, I Wlll try to discover the inner dynamic that binds the leaders 
and the group, and the way this interaction is constructed by the social 
context. 
In the concluding chapter, l consider ways in which the impulse to 
self-loss and chansmaric participation is diffused and domesticated in mo~crn society through alternatives such as identification with the 
nauon, hero worship, .rehgion, and especially through intimate personal 
rcla.uonsh1ps. l also d1scuss the possibility that, if alternative forms for ach1e~mg. a mom.enrary escape from the prison of the self are 
delegltlmlled, chansmauc relations are likely to have a greater influence a~d a more central place in the future. If this is so, then it is especially 
necessary to ~nderstand what this experience entails. 
Let me begtn then at the beginning, and introduce the reader to the 
tdeas that can help us to construct a model for charisma. 
Part II 
Theory 

2 
"Human Beings As They Really Are": 
Social Theories of the Passions 
Making a convincing model of charismatic attraction rests on producing 
an equally convincing model of the roots of human action. Trying to 
develop such a model has not only been a preoccupation of Western 
~bought but also has inspired and exasperated thinkers and dreamers 
tn every human society. The effort to resolve this existential question 
lies at the core of all religion and myth, where human life is imagined 
as a struggle to reach a higher end, escaping the boundaries of humanity 
as it is to become humanity as it might be. 
In modern Western society, however, the erosion of tradition and the 
collapse of accepted religious belief leaves us without a telos, a sanctified 
notion of humanity's potential. Bereft of a sacred proJect, we have only 
a demystified image of a frail and fallible humamty no longer capable 
of becoming god-like. Niccolo Machiavelli wa~ perhaps the fir:.t to 
arriculare this new, disenchanted, pragmatiC perspecttve when he 
promised his Princely patron that he would describe human beings not 
as they ought to be, not as they wish they were, but "as they really 
are." His ambition too was practical. Only by understanding and 
manipulating the unadorned and unappetizing reality of the human 
condition, he said, can the Prince hope to rule, and society gatn stability. 
The unflattering portrait he drew of human cowardice and greed may 
be contested. Nonetheless, the effort Machiavelli made to replace the 
~acred teleological ideal with a more realistic image of humanity "as it 
IS" has continued to be the general thrust of Western social thought. 
However, this ''naturalistic" concept of humanity is threatened by 
the phenomenon of the charismatic relationship, wherein the followers 
make exactly the claim that modern social thought demes, namely that 
the leader is a deity, and that membership in the charismatic group 
sur_rounding the leader offers a vitalizing telos m ir elf. But as modern, 
ratiOnal observers we cannot permit the participant's attribuuon of _3 
supernatural aura ro the leader to be an explanation for the chansmanc 
state, even though we must give credence to the ubJecnve reahry of 
the leader's holmess for the follower. If we are not to succumb to 
canonization (or demonization) of the obJeCt of our study \\e must 
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instead begin with the Machiavellian premise of a demystified and 
disenchanted human character. 
The Triumph of Passion over Reason: David Hume 
But what does this naturalistic model of humanity consist of? At least 
from the time of the Greeks, Western thought has portrayed human 
beings as double crearures torn by a war between passion and reas~n. 
There are then two choices for making a "realistic" image of humamty. 
The first approach is to place the human capacity for reason in . the 
forefront. From Plato, and on through the Christian tradition and IntO 
the Enlightenment, this has been the general strategy. The passions h~ve 
been regarded as inchoate internal drives, felt rather than known, wh1ch 
impel men and women to act, often against their better judgement. 1 
Reason then has been invoked as a superior faculty with the po~e~ to 
rein in the passions and turn them to higher ends. Within this v1s1on, 
reason is given sacred qualities; humanity, although dragged down .by 
brute desire, could be redeemed by the intellectual quest for unity With 
divine rationality. 
But the reign of reason proved susceptible to the assaults that 
bombarded it as the traditional view of the world lost its accepted 
validity and coherence, allowing the emergence of disquieting skepticis~ 
about the taken-for-granted foundations of daily experience. Rene 
Descartes had already wrinen in the early seventeenth century that: 
ln~smuch .as reason persuades me already that I must avoid believing 
thmgs whtch are not entirely certain and indubitable no less carefully 
than those things which seem manifestly false, the' slightest ground 
for doubt that I find in any, will suffice for me to reject all of them 
· · · · The destruction of foundations necessarily brings down with it 
the rest of the edtfice. (1972: 95) 
At the same time, Blaise Pascal asserted that the best reason can do 
I!) t~ realize that all human beliefs are founded on nature, custom and 
habtt. Reason, P~scal argued, is primarily a calculative faculty, only c~pable of speakmg of means, never of ends, and is easily swayed by 
Circumstances. In dethroning reason Pascal hoped to stimulate a ~e~e~ed faith in a higher, transcende~t religious truth, but instead he 
a
1 
.e groundwork for a new perspective that recognizes only personal 
sensauons and emotions. 
This second strategy fo d d. h · · · d 
especially with David r u~ erstan mg uman bemgs IS assoc1ate 
tradiuonal f Hume, who set out not only to destroy the 
feeltngs ... 1 r~~~l ~ ~eason, ~.ut also to r.eplace it with the primacy of 
reason alone . n eavobur, he wrote tn 1737. "to prove first, that 
can never c 3 motive to any actiOn of the will; ::~nd 
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secondly, that it can never oppose passion in the direction of the will" 
(1978: 413). And a few pages later, even more radically, he claiml> that 
"reason is, and ought to be, the slave of the p.l!.~ions, and can never 
pretend to any other office than ro serve and obey rhem" (1978: 415). 
Hume justified his position by raking a strongly empiricist view of 
human nature. The consciousnesses of men and women, he said, are 
nothing more than "a bundle or collection of different perceptions, 
which succeed one another with an inconceivable rapidity, and are in 
a perpetual flux and movement" (Hume 1978: 252). The apparent 
continuity and coherence of the world that is at the heart of rational 
thought is an illusion, a result of innumerable separate reflective 
impressions arising in response ro the sensations caused in the individual 
by external sources or by the inner workings of the body. Therefore, 
one cannot convincingly argue for any reliable regularity or taken-for-
granted systemic coherence whatsoever. 
Hume showed reason to be in the power of passion, and that each 
passion is equally valid as a reflection of multiple sensations; furthermore, 
because of differing experiences and histories each person will ha,·e 
different passions. Humean philosophy rhus effectively disintegrated all 
belief systems that claimed to rest upon received wisdom or transcendent 
inspiration. In this way Hume contributed to validating the demysrifi-
cation of tradition and religion, while providing as well a philosophical 
basis for the pragmatic data collection and debunking spirit characteristic 
of the scientific method. 
Bur Hume's own ambition was ro discredit moral extremism and 
emotionally compelling rhetoric and to plead for tolerance and 
moderation. In this he was re:tcting not only against the prejudices and 
rigid morality of his own bigoted Scottish Calvinist upbringing, bur also 
against the larger climate of the preceding century, when European 
society had been rent asunder by kings pas!>ionarely bent on gaining 
their own personal glory through rhe force of arms, and by civ1l wars 
between rel.g1ous fanatics possessed by fen•enr belief in their own 
versions of holy truth . 
. Hume wa!> temperamentally repulsed by such excesses. He descnbed 
h1mself as "a m:tn of mild Dispositions, of Command of Temper? of 
an open, social and cheerful Humour, capable of Arrachmenr, but lmle 
~usceprible of Enmity, and of great Moderation in all Passions" (quored 
~n letwin 1965: 17). He was repelled b} the fiery ardor th:tr burned 
m the heam of the Huguenot Prophets and by rhe zeal of t~e crowds 
of levellers of the previous generation. And we can be cerram that he 
was horrified by the convulsions of rhe janseni-;ro, (who were active 111 
Paris while he was in France in 1734) and the equ.1lly extraorduury 
paroxysm~ of rhc Methodists in England (which began in 1 73~) .. 
':ume wa!> completely unable ro symparhi1e \\ ith the mouv:tnons 
behmd rhc!>c dfu~ive d1~pla}.., ot enrhmi:t'>m, and annbuted th~.:m to 
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hypocnsy. "Men dare not avow, even to their own hean~, the. dou~~s 
which they entertain on such subjects. They make a mem of tmpltctr 
faHh; and disguise to themselves their real infidelity, by the strongest 
asseverations and the most positive bigotry" (Hume 1964: vol. 2, 3~8). 
From hts point of view, all intense emotional states are simply invitations 
to danger: 
The most spnghtly wit borders on madness, the htghest effusions of 
JOY produce the deepest melancholy, the most ravishing pleasures ~re 
:mended with the most cruel lassitude and disgust, the most flattermg hope~ make way for the severest disappointments. And, in general, 
no course of life has such safety (for happiness is not to be dreamed 
of) as the temperate and moderate, which maintains as far as possibl_e, 
a mediocrity, a kind of insensibility in everything. (Hume quoted tn 
Lctwin 1965: 77). 
But even though strong passions are perilous, Hume thought they 
could be controlled relatively easily and with little social disruption. He 
assumed that most people's desires would naturally be relatively 
harmless, like his own. As Ernest Gellner asks, "With such passions, 
who would not gladly be their slave" (quoted in J.A. Hall 1987: 72). 
Any disruptive, violent feelings could be balanced by cultivating 
inherently calming passions, such as avarice which had the virtue of 
being dogged!} methodical and conducive t~ soctal order (Hirschman 1977). 
In consequence, desptte the apparent radicalism of his philosophy, 
Humc was in fact a relattvely conservative Hanovenan gentleman who 
preached tolerance, who opposed all forms of zeal in favor of the 
plea_sures of good.company, and who believed the public would naturally 
reahze the nccesstty of following social rules and maintaming decorum 
for ~he purpose of enJOytng their mild personal desires with the minimum 0~ mt_crfercnce. For htm, understanding "men as they are" meant 
dtver'>tty, adaptatton to Clrcumstances, balancing of desires a willingness 
to accept compromtscs. ' 
Passion and Teleology: The Utilitarians 
Hume\ lOntempora · d 
· h h ne~ an successors have struggled ever smce 
wtt t ~ logtcal tmpltcations of his empiricism while stmulraneously attcm~ttng to make some moral order out of th~ motley realm of pure '~·~l~~t~n ;.e. had P~e~en~ed them as a su bstttute for a coherent world ~.3c }' td\·tnbc rattonaluy. On the one hand, in Germany Immanuel 
"' nt r~·actc y attempting t . h 
hi cia· f h ' . 0 resusCitate t c power of reason through 
b ~ ·~II or t c e~t~tence of categoricaltmperauves which every human em~ Wt nccc~qnJy under~t d d 
· an an act upon. 11m e~scmial imperative 
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is expressed in the famous maxim that one should treat oneself and 
others as an end, nor as a means. What this signifies is that one should 
influence others by offering rational reasons for acting, rhus givmg 
credit ro the rationality and freedom of the other, and one should 
refrain from influencing others in non-rational ways, thereby denymg 
the other's rationality and agency. 
But Kant's effort was bound ro fail, both logically and practically. 
Logically it floundered because it is perfectly possible for a person to 
say "let everyone else be created as a means, let me be treated as an 
end." And practically it is evident, as we shall see in the course of this 
volume, that people are o&en more than willing to be convinced by 
non-rational arguments, while rational discourse often falls dismally to 
achieve any consensus.3 
In England, on the other hand, Hume's premises gained greater 
acceptance. In particular, Jeremy Bentham, starting from Hume's 
argument in favor of the primacy of sensation, claimed to have 
discovered in the passions a new teleology ro replace the discarded 
sacred framework. Where Hume saw multiple desires, Bentham's 
contribution was to reduce them to rwo: the desire ro avoid patn, and 
the desire to gain pleasure. The next step then was to calculate what 
acts and policies would give the most pleasure and the least pam, and 
Bentham bent his astonishing energies to discovering a psychology that 
could measure the duration, inrensity and amount of these pnmary 
sensations in order to build a social system in which everyone's plea ure 
would be scientifically maximiZed according ro the principles of h1 new 
science of Utilitarianism. 
As the Utilitarian theory developed, the Humean premise of incommen-
surate and varied personal feelings was more and more arrenuated and 
disguised; thinkers dismayed by the confusion implicit 1n Hume's prcture 
of ~uman nature attempted to build instead a more orderly model of 
soc1~ty by increasingly constricting their vision of natural deSires a~d 
passrons. The culmination of this tendency came when Adam Smith 
argued that the pursuit of wealth meets all the deepest needs of human 
beings." 
This constriction had highly significant consequences, ~ince it .meanr 
that the character of humans, derived from the essenr1al passiOn of 
greed, was portrayed by Utilitarians as dogged, methodical, predictable 
and self-aggrandizing; a far cry from, for instance, the selfless and fiery, 
but evanescent, involvement of passionate love. 
. As. a result of this narrowed psychology, social interaction wa~ now 
Imagined to be constructed through a series of rationa~ calc~latrons for 
the sake of maxim1zing personal desires {utility functions) tn a world 
of Other competing maxtmizers. The advantage of thts severe reducuon ~f the passtons to avarice was thar theorists could nO\\ em1s10n hu~an 
ltfe ~ economtc e'<change, susceptible ro the same ktnds of rule-ltke 
mathemattcal formulae as the rest of the market. 
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ln this image of humanity each individ~al i!> rege.nt~ a small island 
empire with !.pecial needs, wants, and des1res. Bur It IS assumed that 
each 1mperial mdividual will be able to calculate tra~e-off~ tn the val~e 
of any object, including the value of personal relauonsh~ps, and It IS 
assumed as well that there will be consistency in relanonsh1ps and 
exchanges. This concept of humans as self-interested rational calculators 
comcides too with a belief in functionalism; that is, that every parr has 
1ts place "•ithin the larger whole, as the orderly "unseen hand" ?f the 
marketplace maintains social equilibrium and a moral world desp1te the 
struggle of each against all. 
But the rub is that this apparently simple philosophy rests, as we 
have seen, on a shifting base. Utility seems concrete enough, bur the 
common-sense premise of uriliry actually disguises the fact that 
pleasures derived from the disparate emotional desires of individuals are 
polymorphous, complex, and often contradictory. Within the atomizing 
mode of thought provided by empiricism there is no way to rank 
pleasures or place them within any hierarchy, nor can the pur~uit of 
one pleasure instead of another be logically validated or justified. 
Furthermore, the taken-for-granted world, even as it is dcsacralized and 
placed wnhin the frame of the marketplace, proves to be less functional, 
less consistent and less reducible to rational calculation of means co 
end!l than the more vulgar Utilitarians imagined.' 
Aside from its deep logical dHficulries, in practice Uttlirananism 
suffered considerable setbacks when Bentham found his ameliorative 
SO<.:!al !.chemcs repudiated by the aristocracy who ought to have, by h1s 
log1c, rcal1zed their utility. Meanwhile the French Revolution shauered 
!he Utilttanan Image of the primacy ~f acquisitiveness and calculation 
111 hu~an nature. Under the inflaming influence of Revolutionary 
rhetonc, people's sensations and passions no longer seemed quite JS 
rntld and phable as they had been portrayed by the young Humc, nor 
d1d these pass1ons seem reducible to rarional calculation, as Sm1th had 
argued. 
In th1s atmo:,phere, it is no wonder that the Utilitarian moral thcori!>t 
Henry S1dgwick found to his dismay that beliefs cannot in f:1ct be 
ra.t:on.llly .~rguc:~ up,?n ~tilitar.ia~ ground~. but must rest ~olcly on 
pc !.Onal IntUition. H1s plamt1ve cry was that "where he h:1d 
looked for Co~mos, he had in fact found only Chaos" (quoted 111 
Macintyre 1981· 6') But 1. f h · h 1 ·bl 
· ) · n act c aos I'> t e on y pOS!>I c 'on-sequence of the weltc f f d 11 • I 
. r o un amenra y lncommen~uratc and equal y 
compclltng personal desires that lie at the core of the Humcan pJradtgm . 
.. But despite ph1.losoph1cal and practical d1fflcultics the imagery of 
hpo,,ch·.,.,lvef mdtvldualtsm" remained deeply embedded \\ ithin the t oug t o We!.tcrn , 0 c· t L • 
. I'd h 1e Y l•ecause It correlate., \\ nh and ,en c., to \J 1 Jtl' t c cconom1c str 1 · h · 
ucrure. t IS t e par.1d1gm for human character 
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held, for profe!>sional reasons, by economists, and it remains a generally 
accepted folk model for human action, "explaining" and unmasking all 
behavtor as an attempt ro "get something" for rhe self. 
The Philosophy of the Superior Man: Mill and Nierzsche 
There is, however, an alternative model of human character that we 
can discover in muted form in the philosophy of John Stuart Mill, and 
far more clearly in rhe heated wri tings of Friedrich Nietzsche. Mill, who 
dominated English social thought throughout much of the nineteenth 
century, made a last-ditch attempt to bring philosophical order our of 
the chaos of Utilitarianism. He was a complex thinker who realized 
early on that a strict calculation of pleasure was inadequate for the 
complexity of human life. But despite his misgivings, Mill retained the 
Benthamite ambition of building a good society from a scientific 
undersranding of human needs. The complexity of the inputs and 
sensations in any indtvidual case meant such a science could never be 
complete, bur the model for it, in Mill's mind, remained completely 
individualistic, concrete and pragmatic. However, Mill's sctence of 
human nature was never written, and his portrait of the good society 
remained, like that of the orher Utilitarians, ''without firm omologic.tl 
rooting" U.A. Hall 1987: 30). 
Bur there was another side to Mill which mo,·ed toward a quite non-
Utilitarian resolutton to the problem of developing a moral world out 
of an understanding of human nature. This side is revealed in his 
concepr of genius. The genius, he thought, stands outside the realm of 
ordinary people as a kind of magic beacon, a unique and inexplicable 
phenomenon. More ardent than the rest of us, bur with a powerful \\til 
that can lurn desire into "the most passionate love of virtue and the 
sre~nest self-control" (Mill 1975: 57), the superior man is described _as 
acnve, strict, isolated from ordinary humanity, idiosyncratic, ene~geuc, 
~nd selflessly struggling to transform the world in accordance wtth an 
tnner ideal of perfection. The genius described by Mill looks, •n fact, a 
g~eat deal like Mill himself. Such people, he says, arc like the ''Ni~gara 
Rtver," and cannot be constrained by the "Dutch Canals" of ordmary 
rules and norms (1975: 61).6 Instead, they have the "freedom to potnt 
the way'' for the rest of humanity (M ill 1975: 63). . 
The ~upenor individual, according to Mtll, ha~ another nnportanr 
characteristic. He or she is n:tturally more recepthe to htgher plea~urcs 
than ordinar} men and \\Omen. These "higher·· pleasures. he bdte\ed, 
follo\\tng the \\t'>dom of his era and class, are poetic, ani~uc, and 
rnsptring; those who feel such pleasures are abO\e commoners motl\atcd 
hy mere .lntmal l'rh.mon. \ftll rhus tried to <;ohe rhe problem of 
cvoh ing a mor.1liry .1ml .,octal order b~ .:trgutng for an intrtll'>l\. hrerarch~ 
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of pleasures and claiming that the genius would " narurall(' promote 
these higher pleasures and lead other,_ lesser ~orrals_ to expenen~e them 
as well, rhus raismg the level of soctety by mcreasmg the quahry and 
social usefulness of enjoyment. . 
By Introducing th1s moral hierarchy of pleasure along with_ the notton 
of the gemus, Mill broke away from Hume's tolerant v1e~v. of_ the 
equality of passions, away from the egalitarianism of the Utthtanans, 
and away from the Smithian reduction of all passions to the "interest" 
of avance. He argued instead in favor of a new teleology - a tele~logy 
based on the apotheosis of those who ardently manifest higher feeltngs. 
Mill's glorification of genius is obviously a precursor ro the modern 
notion of charisma, and is redolent of the romantic rebellion against 
mechanism and empiricism led in England by Samuel Coleridge and 
Mtll's erstwhile friend and mentor, Thomas Carlyle. Even more 
striking, however, is Mill's similarity to friedrich Nietzsche, who also 
apotheosized the genius - the Obermensch - albeit in far more fervid 
tones. 
But where Mill linked the genius together with moral uplift through 
the dubiou~ concept of the genius's naturally poetic soul, Nietzsche 
rcpud1atcd such an image. Unlike Mill and other Utilitarians, Nietzsche 
confronted and fully accepted the modern absence of any sacred telos 
or normauve order. W1thout such an order, there can be, he said, no 
talk of "h1gher" passions, no logical way to construct a morality out 
of the natural consmution of human beings. 
In h1s absolute skepticism about all systems Nietzsche resembles 
Hume mo~e than he resembles any. other British philosopher. But 
Nietzsche IS far from bemg an amiable Hanoverian genrleman; his 
mentJI state, unhke Hume's, was radical and highly colored, shaped by 
the rcvolunonary ardor of his times, by the romantic images of the 
German trad1tton, and especially by his own febrile, passionate and 
contradictory char.acter. Consequently, Nietzsche's vision of human 
nJture, whtch he d1scovered not through study, but by introspection, is 
far lcs., balanced and mild - and more in tune with our modern 
expenencc - than that proposed by the even-tempered Hume or the Calvm1sttc Mtll. 
f·or Nietzsche, htmself a life-long invalid humanity is "the sick lntmal " a d I I · · · ' 
' • • . n luman Hsto_ry IS n~thtng but the story of the smoldering re~cntmcnt of ~laves warnng agamst the fiery and ruthless will of the 
mhastehr. The difference between the two categories of humanity is simply t at t e master accepts d b h. . 
I 
. h an em races 1s pred1sposmon~ and pursues p ea,urc Wit all h · h h'J ' 
. .. IS m1g t, w 1 e the slave tries to jusufy h1s own \HJ ... nc.,., and take revenge h b . . N 
. h h on t e strong y the 1nvenr1on of morality. ICtlsc c t u, accepts wh I h dl h 
. o e eane y t e Humean formula of the 
J'rtmJ\:y of lmpube, but he reJects the effom to build a morality out 
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of these impulses as nothing more than a pious fraud perpetrated by 
those infected with slave mentality. 
The genius, portrayed by Mill as a poet and connoisseur, is then for 
Nietzsche essentially a warrior; his virtue is, quite simply, his sheer 
overwhelming vitality. "Great men, like great epochs, are explosive 
material in whom tremendous energy has been accumuJated" (Nietzsche 
1977: 97). This explosiveness is the expression of what Nietzsche calls 
the "will to power." The content of the "will to power'' is defined as 
"above all an affect and specifically the affect of the command" 
(Nietzsche 1966: 25). Those who express this elemental, transvaluing, 
explosive power of command naturally dominate the weak. They are 
the heroes who make their own laws outside of convention, based on 
the authentic impulses of their personal desires. This innate capacity to 
command is pictured as the ultimate value in a world lacking any other 
values: 
What is good? - All that heightens the feeling of power, the will to 
power, power itself in man. 
What is bad? - All that proceeds from weakness. 
What is happiness? - The feeling that power increases - that a 
resistance is overcome. (Nietzsche 1977: 115). 
With this radical disavowal of liberal morality and affirmation of the 
right of the strong to rule, Nietzsche repudiates as well the Bentha~ite 
accountant's view that pain and pleasure vary inversely, and dendes 
the Humean belief in the mildness of the passions. For him it is ev1de~t 
that i~creased pleasure also implies increased pain, and h.e takes .as h1s 
~arad1gm the orgy, which he imagines as "an overflowmg feehng of 
hfe and energy within which even pain acts as a stimulus'' (Nietzsche 
~977: 110). Nietzsche says that it is exactly in t.~e erupting, flo~d of 
mtense sensations aroused in the orgy that the Ubennensch s w1ll to 
~o.wer is released and revealed. His feelings are stronger. than others'; 
It IS precisely his emotional vitality that makes him the Obermensch. 
Blond Beasts and Rational CalcuJators 
Nietzsche's worship of the voracious, intense, and commanding .. tropical 
m~nsters" and "blond beasts," surely the most notorious aspect of his 
phllos~phy of authenticity and emotional expression, see~~ far f~om 
the ranonal-calculator paradigm of human hfe assumed by UniJtanants~, 
an~ .even further from the tolerant good-fellowship and pragmanc 
pohtlcs of David Hume. But there is a hidden connection between these 
philosophies; a connection that dcnvcs from their shared premises of 
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the primacy of human desire in an age in which reason has been 
dethroned and custom has lost its legitimacy. . 
As we have seen, the Utilitarians, despite the rationalistic orienranon 
of their theory, build their entire model of human good upon. the 
shifting grounds of Hume's analysis of atomistic individual p~ss1o~s. 
The underlying reference to inchoate personal feelings log1cally .1mphe.5 
what Macintyre has defined as "emotivism," namely "the docrnne that 
all evaluative judgements and more specifically all moral judgements 
are nothing but expressions of preference, expressions of attitude or 
feeling, insofar as they are moral or evaluative in character" (1981: 
11). 
Eighteenth- and nineteenth-century English philosophy used this idea 
about the emotional base of acrion and attempted to transform it into 
a rational paradigm of human nature, founded on assumptions about 
the calculability · of pleasure, the blandness and malleability of the 
sentiments, and the centrality of avarice, recast as "interest" and 
envisioned as a calm and methodical passion conducive to social 
harmony. This paradigm offered apparent order, but at the cost of 
painfully shrinking the range and complexity of human desire while 
simultaneously favoring a mechanistic market model of interpersonal ~elanonships. Human beings became cost-accounting machines, calculat-
mg means, but without any way to judge what ends are worth striving for. 
Nietzsche took another tack, accepting completely the consequences 
of the logic of emotivism, apotheosizing the only element he felt sure 
of: t~e urgent emotional intensity of the Obermensch. This intensity 
prov1des the telos lacking in the "rational man" model, and Nietzsche's 
struggle was to become himself such a potent figure. Yet in arguing th~t the force of the individual's passions is truly all that really matters, 
Nt.etzsche can be seen to be carrying the Humean premises of the 
pnmacy .of preferen~e and emotion that underlie Utilitarian thought to 
thetr logtcal conclus1on (a conclusion also reached although in a muted 
and hedged fashion, by Mill). ' 
h The clai~ made by Nietzsche is simply that 1f desire is all that exists, ~ en let destre be gargantuan, and may the more powerfully passionate 
tour the world to fill their insatiable appetites. And it follows as well 
that other people then become quite overtly the instruments for pleasure 
t at they are covertly• a~sumed to be in Utilitarian thought. "A great 
mahn .d .. a1.sks fo~ no compassionate' heart, but servants mstruments; tn IS ea mgs With men his o . . k , " (N1erzsche 1964: 366-?). ne aim IS to ma e something out of them 
Thus Nietzsche's accla · f h · f 
· 1 . . . . matton o t e great leader as a revelatiOn o pnma •rrat10nal Vttahrv and th d 1 f both · · ., e mo e o man as a rational calculator, ongmate as responses to H • . . . . . 
personal p ~ ume s corros1ve tns1stence on relativiStiC 
re erence as a \Ubstitute for any sacred human misSIOn. As 
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Macintyre writes, the "great man" "represents individualism's final 
attempt to escape from its own consequences" (1981: 241 ). The supreme 
irony is that Hume, who had a rounded and sophisticated view of 
human nature, and who hated demagogues, prepared the ground both 
for the two-dimensional "rational man" and for the volatile Superman. 
We have then two models of humanity. One is built upon the way 
people exchange and interact with one another in order to gain their 
desires, and results in a concept of human beings as rational calculators 
who know how to weigh means, but have no way to measure ends; 
the other emphasizes the strength of desire and the primal emotion of 
the will to command as absolute values in themselves and leads to an 
apotheosis of the vitally charged "great man." 
But despite their different directions, these models are deeply linked 
in their fundamental premises: demystification of the sacred and the 
primacy of personal emotional preferences. And it seems as well that, 
if those premises arc accepted, only the intensity of a Nietzschean "great 
man" offers any hope of breaking the logical grip of a worldview in 
which passion has been reduced to "interest," and love to a "utility 
function." 
3 
The Sociology of the Irrational: Max 
Weber and Emile Durkheim 
In the last chapter, we saw how the theory of a human natur~ resting 
on passions evolved in the eighteenth and nineteenth cemunes,. and 
moved in two contradictory and opposed directions: one a restricted 
Utilitarian paradigm in which "interest" and calculation of exchange 
from the point of view of the rational actor are the primary con~ern; 
the other a Nierzschean model of emotional intensity and the w11l to 
power of the superior man. According to the logic of these models 
humanity was envisioned either as a corporate body of reasonable 
maximizers or alternatively as resentful slaves ruled by larger-than-life 
"tropical monsters." 
The Uuhtanans, and to an even greater extent their economistic 
succes!.ors, felt no need to take cognizance of extraordinary passions 
or persons that did not fit their increasingly mechanistic models, since 
thc1r image of people as rational calculators was 111 harmony with the 
dominant capuahst mode of production. They and their descendants 
mc.rcasingly occupied themselves with technical problems of chartmg 
preferences and exchanges in a world that apparently made good 
common sen~e - despite its absence of any tran~cendent human goal 
and m 1mpovenshed image of human nature. Only Mill, as we have 
seen, had any d1scussion of the importance of passion and gemus, and 
th1s aspect of his thought was never integrated into his central theory 
of human nature, which remained resolutely Bemhamite. 
Nlettsche's theory, however, stood opposed to the rationalizing mo~emcnt of cap!talism, and he was obliged to say why the great 
geniUses and warnors he admired so much were no longer dominating 
the w~rld. Thi.s ~r?blem led him to argue that the pass1onate Nictlschean 
ma.n IS a pnm1t1ve form of humanity, who has been tamed and rat1~nah7ed by the movement of civilization. Nietzsche therefore saw <:IVlllla~•on as a diminution of human capacity, and called for a 
revolunonary and transcendent revaluation of all values. In his last 
days, as he verged on insamry, he came m believe that he hunst.'lf was 
the Messiah '>Cnt to redeem humanity from ItS modern pettiness. 
fhc challenge offered by Nietzsche to the ordinal) common-!.cnse 
world led \odologist!i to attempt to accommodate h1~ 'orros1ve m~1ghts 
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into their worldviews. In this chapter, I want to talk about two such 
efforts. One, argued brilliantly by Max Weber, tries to retain and 
explicate the superman, but simultaneously diffuses the superman's 
power by placing him in contradistinction to a process of increasing 
rationalization of the world; the other, associated with Emile Durkheim, 
radic~lly translates the N ietzschean, vitalizing, urge to power away from 
the Ubermensch, and locates it instead within the community itself. 
Taken together, these two perspectives provide a new base for a more 
complete understanding of the actual character of the charismatic 
moment. 
Max Weber and the Charisma of Paroxysm 
Max Weber, whom we will consider first, accepts with little alteration 
Nietzsche's basic assertion of the willful genius who is regarded as the 
font of human feeling and of creativity. And Weber accepts as well the 
opposition between the genius and the constraints of civilization. But 
unlike Nietzsche, in the general thrust of his work Weber puts himself 
on the side of civilized constraint, despite his belief that this constraint 
is destructive of all that is glorious, animated, and emotionally compelling 
in the world. Where Nietzsche is energetically heroic in his ambitions 
and tragic in his failure, Weber is marked by the pathos and nostalgia 
of one who feels himself cut away from the viral source of life. As he 
tells his lover, "Fare had drawn a veil between him and the realiry of 
things" and he laments that he is "like a tree stump, which is able to 
put our buds, again and again - without playing the part of being a 
whole tree" (quoted in Green 1974: 164, 114). 
The sense of self-estrangement and inner deadness that is at the core 
of Weber's life is compensated for and well masked in his work by his 
disciplined intellectual power which permitted him to rigorously control 
his despairing emotional states. In his study, he gained a creative 
capacity to escape from himself, presenting all cases and cuJtures 
"objectively," laden with the detail and insights into the ranonaJiry of 
human motivations that are the result of his extraordinary scholarship. 
More than any other writer, Weber's task was to conquer the world 
for rationaltry, removing all mystery from extstence. . 
In consequence, Weber's sociology was above all the study of soctal 
action that is consciously planned, consistent, goal-oriented and 
purposive, and his great achievement lay in expanding the Utilitarian 
model beyond its original framework. His method was to demo~strate 
that much of what seems irranonal m histor) and in other soctenes can 
be grasped by understanding the Situation from the v1ewpomt <;'f t~e 
actor, who is enmeshed in a particular cultural configuration, With ItS 
special values and beliefs. 1 The nobleman may exhaust h1s parrimony 
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in ostentatious entertainment, while the enrrepreneur saves his money 
in order to invest it. The result in the first instance is greater status-
honor and in the second instance a larger bank account, but the 
underiying motives are the same; each regent individual is seeking to 
maximize a valued good according to his or her personal preferenc~s 
as structured by culture. Weber thus showed that instrumental economiC 
rationality is not the only form of rational thought, bur that other 
possible types of rationality exist.2 In this way he greatly increased ~e 
ability of the Utilitarian model to explain action that seemed outs1de 
the range of reason. . 
Yet even as his project expanded rationality to encompass ever-w1der 
realms of human action, Weber also notoriously admitted into his 
system two other modes of power and behavior orientation which are 
quite outside the dominant realm of planned, meaningful action by 
individuals seeking a desired end. The first instance of non-rational 
behavior, tradition, is portrayed by Weber as an endless cycle of 
repetition; actors in the pure type of traditional society supposedly have 
no awareness of the meaning of their actions, but function as unthinking 
robots, compulsively repeating what has been done before, simply 
because it has been done before. The non-rationality of tradition is not 
the non-rationality of passion, but that of inertia and lethargy. lr is 
conservative, predictable, and oriented toward mechanical reproduction 
of itself.1 
It is, however, the second type of non-rational action orientation 
which is of interest to us. This is action organized by charisma. In fact, 
Max Weber was the first to introduce the term "charisma., into 
sociology, the fi rst to attempt to analyze the inner content of the 
charismatic's character, the first to argue that charisma implies a 
relationship between the great man and the followers, and the first to 
place the charismatic within a social context. 
Bur_ charisma is not easily defined in Weber's work.4 In particular, 
he wnres about two distinct forms of charisma, which in fact are quite op~osed_ to one another. One form is institutional charisma, which can 
be ~nh~me_d , or p~ss.ed along with accession to an office, or invested in 
an msn~ut1?~· Th1s Is the charisma that gives an aura of sacred power 
to any m.d1~1dual who has the right to wear the bishop's robe, or sit 0~ the kmg s throne, regardless of actual personal characteristics. In ~h 1s_ ca.se, charisma is a force for the legitimization of powerful 1 ~S~Itutlons and individuals. These particular institutions and persons 
c aim, and are believed by the public, to have a connection with the 
sacred, and to therefore have charisma.~ 
Weber spends most of h' · d' · . . h d IS t1me 1scussmg thas form of chamma but t at oes nor mean rh h h' k · · . ' . 
· 
1 1 . at e t m s It IS the pnmary form only that It IS re atave y rauon 1 d h f • 
I 
. a an t ere ore more amenable to h1s rvpe of ~oc1o og1cal analys1s Act 11 h · · ., 
· ua Y, e InSists that the all1ance of charisma 
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with the maintenance of what exists is a purely secondary phenomenon. 
Instead, the genuine and prior type of charisma is a negating, emotionally 
intense, undercutting force which "is opposed to all institutional 
routines, those of tradition and those subject to rational management" 
(M. Weber 1946: 52). 
In its primal form charisma does not have any fixed lines of authority; 
those involved make no allowance for orderly provisioning, they despise 
economic trading and profit, and they aim at the overthrow of all 
structure, the disintegration of all the chains of custom. Charisma of 
this type is revolutionary and creative, occurring in times of social crisis, 
opening the way to a new future. In charismatic movements people no 
longer obey custom or law; instead the followers submit to the imperious 
demands of a heroic figure, whose orders are legitimated not by logic, 
nor by the hero's place in any ascribed hierarchy, but solely by the 
personal "power to command" of the charismatic individual: 
"Charisma" shall be understood to refer to an extraordinary quality 
of a person, regardless of whether this quality is actual, alleged, or 
presumed. "Charismatic authority," hence, shall refer to a rule over 
men, whether predominantly external or predominantly internal, to 
which the governed submit because of their belief in the extraordinary 
quality of the specific person. (M. Weber 1946: 295). 
jesus's words, "It is written ... But I say unto you," are the core of 
the charismatic relation for Weber. Whatever the leader says, whatever 
he asks, is right, even if it is self-contradictory. It is right because the 
leader has said it. The basis of the leader's legitimacy is in the immediate 
"recognition" of his miraculous quality, and the disciple is lost in 
complete personal devotion to the possessor of this quality, "a devotion 
born of distress and enthusiasm" (M. Weber 1946: 249). Self-sacrifice 
is the cardinal virtue of the charismatic follower, and selfishness the 
greatest vice. 
In his outline of charisma as a very peculiar type of personal authority 
exercised by a leader who is thought to have supernatural qualities, 
Weber breaks with Nietzsche, who, like Mill, often pictured the genius 
as an outsider, perhaps as someone rejected by the crowd because of 
his superior character which ets him apart. But as a sociologist, Weber 
is concerned only with man in community, as a ~ocial creature. The 
charismatic, for him, can exi t only in relationship to his adoring 
followers. Weber thus is obliged, as Nietzsche was not, to think why 
the charismatic's character should attract disciples, and this is where he 
makes his most important contributions. 
Weber's thoughts about the source of the charismatic's magnetism 
are revealed in those he designates as prototypical charismatic leaders: 
shamans, ep•lepuc~. berserk warriors, pirates, demagogues, prophets. 
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According to Weber these 6gures are .charism~tic in t.har they are 
marked by a unique and innate capactty to d1splay ~1ghly colored 
emotions, of whatever kind. Charismatic 6gures are imagmed by w.eber, 
as they were imagined by Nietzsche, to be more vivid than ordmary 
mortals; they appear to exist in an altered and intensified ~rare of 
consciousness that is outside of mundane patterning, and that IS more 
potent than ordinary emotional life. 
Weber seems to believe that it is precisely the enhanced expressiveness 
of the charismatic, revealed in the rolling eyes of the epileptic, the 
frenzied fury of the warrior, the raming of the demagogue, the 
preternatural calm of the exemplary prophet, that appeals to. the 
follower.
6 
The intense emotional state of the charismatic is transmmed 
spontaneously to onlookers, infecting them with enthusiasm and a 
feeling of vitality. As Liah Greenfeld puts it, "genuine charisma thus 
means the ability to internaiJy generate and externally express extreme 
excitement, an ability which makes one the object of intense attention 
and unreflective imitation by others" {1985: 122). 
To achieve this end, the charismatic practitioner may be aided by 
techniques of ecstasy: frenzied dancing and singing, mortification and 
elf-mutilation, oratory. Following Nietzsche, all these are seen as 
lessened forms of the paradigmatic technique for stimulation of the 
chansmaric moment: rhe erotic orgy (M. Weber 1978: 401). In the 
phys1cal paroxysm the devout, intoxicated and ecstatic, can escape from 
their ordinary miseries by dissolving their separateness in the "objectless 
acosm1sm of love" (M. Weber 1946: 330).7 
The parucipatory communion offered by the charismatic leader is under~tood by Weber as having an absolute value for human beings: 
They have been considered specifically consecrated and divine because 
of thetr psych1c extraordinariness and because of the intrinsic value 
of the respecnve states conditioned by them .... for the devour the 
sacred value, first and above all, has been a psychological state in the 
here and now. Pnmarily this stare consists in the emotional attitude per se. ( 1946: 278) 
As a visceral truth, this charismatic moment is at the emotional heart 
of the religious experience, and "enforces the inner subjection to the 
unprecedented and absolutely unique and therefore Divine" (1978: 1,117). 
B d . h. · 
Ut esplte ts Interest 10 such extraordinary stares Weber's theory 
of th d' · ' 
h em Wa!. ru 1menra~y a~d coven. H1s stated social psychology of 
u.ma.n JCtors elaboraung tnfinirely variable credos and life ~tyles, 
Splnn.mg cultural webs of meaning, is one in wh1ch the indiv1dual 
remams always locked w th. h. h k. . d 
. I tn IS or er s 10 consciously calculattng a Vantage. It IS prec1~ly th 1 f h ' . 
IS strugg e o t e acuve agent for meanmg 
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that accounts for society insofar as sociery can be understood at all. 
The charismatic, and the crowd around him, are both as remote from 
this rationalistic model of sociological understanding as is the convulsion 
of the epileptic. 
Not only is the hunger for the ecstatic release of the erotic or 
charismatic beyond discussion, but any such hunger is also doomed to 
inevitable starvation in the modern world. For Weber, such intense 
desires are inevitably at war with the world of bureaucratic action and 
the instrumental rationaliry of economic maximizers. It is a battle in 
which bureaucracy is by far the stronger of the adversaries, since 
bureaucratically rationalized institutions favor greater production and 
a more efficient economy, and will mercilessly crush all spontaneous 
attraction, all the immediacy of vivid emotional ties, in favor of the 
cool and calculated, instrumentally rational relationships necessary for 
a technically sophisticated social order: 
Thus, discipline inexorably takes over ever larger areas as the 
satisfaction of political and economic needs is increasingly rationalized. 
This universal phenomenon more and more resrncts the importance 
of charisma and of individually differentiated conduct. (M. Weber 
1978: 1,156) 
The routinized economic cosmos, and thus the rationally highest form 
of the provision of material goods which is indispensable for all 
worldly culture, has been a structure to which the absence of love is 
attached from the very root. (M. Weber 1946: 355) 
Weber's picture of the human adventure is then one in which not 
only charisma and tradition are bound to fade, but also all other forms 
of rational action, submerged by the most restricted Utilitanan model 
of humaniry as economic calculator. This is hardly a future he welcomes 
- only one that is inevitable. "Not summer's bloom hes ahead of us," 
he prophesies, "but rather a polar night of icy darkness and hardness" 
(1946: 128). The only hope for escape lay in the hands of the very 
figures who are excluded, a priori, from sociological analysis; that is, 
in the advent of "entirely new prophets" (1958: 1 82). Thus Weber, the 
most sophisticated and disenchanted of rational thinkers, fell prey in 
the last analysis, and very much despite himself, to a desperate worship 
of the charismatic hero. 
Emile Durkheim and the Charisma of the Collecove 
At the same time that Weber was formulating his demysrified picture 
of a mechanical future and yearmng for a heroic redeemer, the great 
French sociologist Emile Ourkheim was developing quite a d1fferent 
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paradigm for the human condition- one that leads ~o a~ ~pposing yet 
complementary concept of charisma. Durkh~im, an 1deahs~1~ man who 
was heavily influenced by the transformauve secul~r rehg1on. ?f the 
French Revolution and by the ameliorative social sc1ence tradmon of 
Comte, begins his work not with nostalgia for the vitality that has been 
lost but instead with a strong faith in the eternal power and goodness 
of ~he potent and equalizing affective bonding that ties social groups 
together, as well as a deep distrust of the Weberian focus on the 
socially contextualized, but always individualistically motivated, acr~r. 
Durkheim's concern is with the dynamics of the group itself as an ennry 
sui generis, and for him the job of the sociologist is to construct theories 
about the general rules of group life, which very definitely "are not 
those of individual psychology" (Durkheim 1959: 312). 
Durkheim's insights and investigations into the characteristics of 
generic group ltfe are many. He developed statistical measures demon-
strating that alienation and anomie afflict a community in which social 
embeddedness is lacking; he demonstrated the transformative effect of 
an mcreasing division of labor on every aspect of social life; he prefigured 
much modem linguistic and structural analysis in his insistence that 
symbols are patterned and based on formal social structure. 11 But my 
interesl here is in his crucial, though not greatly elaborated, discourse 
on the nature and origin of the collective itself. 
In Durkheim's view, the collective is the type case of rhe sacred. He 
imagines it as existing above and beyond those who make it up: timeless, 
encompassing, vital, emotionally compelling, it evokes from its members 
a deeply felt commitment and provides them with a sense of surpassing 
value. In fact, for Durkheim, individuals actually become human beings 
only insofar as they escape from their individual selves, which he 
envisioned as inevitably solipsistic and antisocial and submit to 
absorption in the moral entity of the suprapersonal ~roup. "Insofar as 
he belongs to society, the individual transcends himself, both when he 
thmks and when he acts'' (Durkheim 1965: 29) ."~ Men and women t~erefore had two fundamental kinds of consciousness: "Far from being 
Slmp.le, our inner life has something that is like a double center of 
grav1ty. On. the o~e han~ is our individuality- and, more parricularly, 
our body m wh1ch ll IS based; on the other is everything in us 
that cx~resses somethmg other than ourselves .... [These) mutually 
conrrad1ct and deny each other" ( 1973: 152). 
The opposi.uon between the individual and group self c:uries with it 
the cx~raordmary implication that the individual agent is not an 
1rreduc1ble soc1al fact "We d d · h · · · 
. . . · o not a mn t at there IS a prec1se pomt 
:u whu:h the md.lVIdual comes to an end and the social realm commences 
· · · we pas Wlt~out mterval from one order of facts to the other" (1966: 31 3). Th1s means th d f . 
h at mstca o a person-centered socwlogy t at accepts the pnma f h If 
cy o t e sc and assumes the 1nd1vidual actor 
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consciously manipulates a web of social meaning or acts on his impulses 
and personal desires, Durkheim proposes a social psychology of a 
continuous ebb and flow between selfish singularity and immersion in 
a community. 
Durkheim is therefore at odds with all the other theorists we have 
written about so far in his portrait of the human condition. Weber, 
Nietzsche, the Utilitarians, and Hume all take as given the emotivist 
principle of the primacy of individual passions and preferences, however 
these are interpreted and evaluated. But Durkheim proposes a radical 
alternative. The passions and desires of individuals, he says, are often 
subordinate to those of the group, and the drives that motivate the 
group are quite different in type and character from those that motivate 
the individuals who make it up. They are of a higher order, and 
transcend petty interests and personal appetites. 
Durkheim thus originates the principle of conflict between the moral 
world of the group and the desires of the person that will later be 
elaborated by Freud in the concept of the superego. He offers as well 
the possibility of social action which is unconscious - a new idea. But 
more importantly he proposes an escape from the logical dilemma of 
emotivism by his premise that there are indeed universally compelling 
laws governing human choices and actions within a group. Scientifically 
understanding and validating these suprapersonal laws is the first task 
of sociology, as Durkheim envisioned it. The second task, in the tradition 
of Comte and the Enlightenment, is to promote the conditions that will 
lead to a properly organized and healthy community where men and 
women can escape from their disparate and animalistic personal selves 
- and where thought escapes from the fruitless task of deriving a moral 
world from disparate human desires. 
Because of his first premise of the priority of the suprapersonal 
community, it follows that Durkheim is not interested in understanding 
Mill's genius, nor the Nietzschean superman, nor in charisma as Weber 
understood it; that is, as an emotional effusion arising in a specific 
individual which then inspires the group that surrounds him. Durkbeim, 
in fact, does not use the term charisma at all, and consistently down plays 
the importance of all forms of leadership and personal attachment in 
his discourse. For him the creative principle is shared participation in 
highly charged and depersonalizing rituals of the sacred; rituals which 
serve to integrate all the communicants into a unit. Where Weber 
postulates an instigating magician who is the precursor of the priest, 
Durkheim begins with the ritual group, which is the archetype of the 
church. 
Ostensibly Durkheim took his understanding of this primal ritual 
communion from ethnographies of cultures he felt were the most 
"primitive" and therefore showed the ancestral form of worship: the 
Australian aborigines as described by Spencer and Gillen, Roberrson-
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Smith's brilliant work on the ancient Semites, and French research on 
the comemporary Kayble tribes of colonial ~lgeria .. But in the back of 
Durkheim 's mind was the French RevolutiOn, wh1ch he referred to 
several times as the prototypical example of a depersonalizing and 
invigorating ritual in the modern era. Th~ ~ev~lution demonstrates, he 
tells us, that the emotional essence of rehg1on IS not related to gods. or 
creeds, but rises out of spontaneous mass celebrations and the collecuve 
passions these generate. 
ln this he follows the image of Revolutionary enthusiasm propoun~ed 
most notably by the great romantic historian Jules Michelet, who w~tt~s 
in a highly Durkheimian manner (but five years before Durkhe1~ s 
birth) of Revolutionary fervor overwhelming individuals and transporcmg 
them beyond themselves into transcendent realms of community. "The~e 
are no longer any mountains, rivers, or barriers between men. The1r 
language is still dissimilar, bur their words agree so well that they all 
seem to spring from the same place- from the same bosom. Everything 
has gravitated towards one point, and that point now speaks forth; it 
is the unanimous prayer from the heart of France. Such is the power 
of love. To attain unity, nothing was able to prove an impediment, no 
sacnfice was considered mo dear" (Michelet 1967: 444). 10 
Durkheim's work is animated as much as Michelet's by an implicit 
faith in the equalizing and energizing experience of community, but 
unlike his predecessor he tries to say something about the source and 
shape of the moment of communion. His theory, following his 
ethnographic material, was that such emotional effusions of seiAessness 
are engendered automatically whenever people are put into .. closer and 
more active relations wath one another" (Durkheim 1965: 241 ). He ~r~ued that when a certain density of people gather, the actual physical 
mtamacy and proJ?inquity of the crowd inevitably obliges people to feel 
a sense of sharmg rather than solitude, cooperation rather than 
compeuuon, power rather than weakness likeness rather than dafference. 
The samilaraty of th.e crowd members i; accentuated by their physical 
closeness; they begm to feel their individual identities disintegrating 
u.nder the mAuence of the crowd massed around them. Under these 
CJrcuml)tances Durkheim thought that collective ecstasy is bound tO 
occur regardless of any cultural differences, since "the fundamental 
proCC!>'> as always the same; only circumstances colour it differently" (Durkheam 1965: 460). 
Durkh~am also believed the physical energ1es of the primal crowd are n~~urally anspar~d by spon~aneous movements and outcries of participants 
w ~ are emott~nally stimulated by the gathering. These impulsive ~u~ UrMs contagao~sly spread as they are immediately imitated magni-t~e~ an~h~ynch~o.nazed with.in the group a!l a whole. Accordin1g to his 
re ry, . partiCipatory ~nary created by thc.,e echoing and heaghtcned 
spon<,e\ mechanacally Stimulates strong states of emotion, creanng .. a 
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force that stirs up around us a whole whirlwind of organic and 
psychological phenomena" (Durkheim 1984: 53). Durkheim called this 
automatic physical experience of exaltation, intoxication and self-loss 
"collective effervescence" and named it "the very rype of sacred rhing" 
(Durkheim 1965: 140), the prototype for all religious ritual, and the 
core for all forms of human community. 11 
Even though Durkheim stresses the automatic, unthinking character 
of this process, individuals also have a pragmatic reason for submitting 
themselves to this experience and even for actively seeking it, since 
participants feel a surge of renewed vitality when they are disintegrated 
into the larger body of the ecstatic group. They are strengthened and 
expanded, according to Durkheim, because as "each one is borne along 
by the rest" in impassioned collective celebration they all feel themselves 
to be a part of the larger truth of the timeless and potent community, 
which stands above the individual's limitations of mortality, self-interest, 
and personal weakness (Durkheim 1982: 56). "Men are more confident 
because they feel themselves stronger; and they really are stronger, 
because forces which were languishing are now reawakened in the 
consciousness" (Durkheim 1965: 387). 
According ro Durkheim, the explosion of transpersonal vi tality 
occasioned by the ritual is expressed in breaking down the conventions 
of daily life and the ordinary boundaries that distinguish self and other. 
The passions released are of such an impetuosit; that they can be 
restrajned by notrung. They are so far removed from their ordinary 
condjt1ons of life, and they are so thoroughly conscious of tt, that 
they feel that they must set themselves outside of and above the1r 
ordinary morals . ... The sexes unite contrarily to the rules governtng 
sexual relations. Men exchange wives with each other. Sometimes 
even incestuous unions, which in normal times are thought abomtnable 
and are severely punished, are now contracted openly and With 
impunity. (Durkheim 1965: 247) 
In this imagery, the engulfing Oood of affect generated by group action 
can overcome all personal distinctions, including the most deeply 
ingrained taboos of sexual restricrions. 12 In his pomait of identity 
loss and polymorphous sexua lity Durkheim again prefigures later 
psychoanalytic theory. 
However, even in Durkhe1m's resolutely group-centered theory, a 
charismanc individual may have a place. Th1s 1s because the effusion 
of collecttve participation cannot be symboltzed in itself, smce "men 
know well they are acted upon, but they do nor know by whom" 
(Durkhcim 1965: 239). Instead, the human capacity for represcnr:nion 
is called Into play to manufacture symbolic forms which can ~cn.e as 
foci for the v1vifying collecttvc mual. 
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This symbolic object, whatever irs actual form, functions _ro ma~nify 
rhe emotional impact of the group experience, since Durkhe1m b_el~eved 
that "the effect of the common consciousness is stronger when It IS no 
longer exened diffusely, bur through the mediation of some clearly 
defined organ" (Durkheim 1984: 131). Because it serves as a lens 
through which the power of the community can be focused and 
amplified, the symbol is therefore endowed with a special, supernatural 
quality. It has, however, no such properties of its own; it is nor the 
sun, but the moon, shining with reflected light. The true energy 
source, in Durkheim's view, is always society; but, because it cannot 
conceptualize its own brightness, society mistakenly regards the mirror 
tn which it views itself as the source of illumination. 
Sometimes, by happenstance, a person becomes a sacred symbol. Such 
an individual's personal qualities are irrelevant, since he or she exists 
solely as a sign no different from any other sacred totem. For Durkheim, 
then, a venerated leader is less a person than the "group incarnate and 
personified" (J 965: 241). And because the leader is envisioned as the 
emanation of the group Durkheim argues rhar "despotism ... is nothing 
more than transformed communism" (Durkheim 1984: 144). 
Thus for Durkheim cenain individuals may indeed be raised to great 
heights and worshipped as embodiments of the sacred. Indeed, according 
to him, this attribution is actually correct, since rhey both stimulate and 
represent the communal excitement that is the essence of the holy. But 
they are not innovators or revolutionaries. In fact, they succeed only 
msofar as they symbolize the social configuration in which they find themselvc~, much as traditional leaders, in Weber's formulation, are cnsl~ved by cus_tom ... If [society] happens to fall in love with a man 
nnd 1f It thmks It has found in him the principal aspirations that move 
tt, as well as a means of satisfying them, this man will be raised above 
the orh_e~~ and, a~ it were, deified" (Durkheim 1965: 243). lm~I1C1tly, then,_ regardl~ss of his personal appeal, a leader will be 
repudiated who fa1ls to "vibrate sympathetically" with the mood of the 
masses, and satisfy its desires (which are, for Durkheim desires to 
e'stattcally experience itself as a community). From this ~erspective, !;ade~s. can only be, as Michelet termed the heroes of the Revolution, amblttou~ puppets" who "rather received than communicated" the 
communal impulse (Michelet 1967: 12). 
Yet ~hen the collective does represent itself in an individual then 
Dudrkhelm'_s picture of the crystallizing figure of the leader who co;lesces 
an tntens1fies the group' 11 · ff . . 
s co ecttve e ervescence IS analogous tn many respect!~ to Weber's p d. 1 h · · f h I d . nmor 1a c ansmattc figure although the source o t e ea cr\ rad1ance ·s I d 1 1 · ' h 1 ocate so e y tn the eyes of the group, not 10 t e person of the leader. 
Durkhe1m recoumzes that s h d "fi d . d" . . . f 
. c:- uc a e1 e tn 1v1dual ts nor the equ1valcm o an tnanlmJte !lacred obi . H . b . . 
ect. e 1s a emg With per!lonal des1res and 
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the potential for action, and inasmuch as he is worshipped he has the 
possibility of directing the group, as opposed to reflecting it. In this 
sense the worshipped leader is, for Durkheim, as for Weber, the 
prototype of the creative culture hero. Bur the role of the charismatic 
actor is never discussed explicitly in Durkheim, since for him any 
reference to individuals introduces the spectre of personal preference 
and moral incomprehensibility- the spectre Weber met with his notion 
of a "value-free" sociology, and with his nostalgia for a hero. 
As we have seen, what Durkheim formulates instead is an explanation 
that subsumes individual desires and provides an experiential ethical 
base for all social life everywhere through the self-transcendence 
engendered by emotionally charged group rituals that overwhelm 
separate persons in the flood of collective feeling. This one imense 
emotion and its ritual expression gives rise to all society, and to all the 
moral, logical and even physical categories constructed by reason. The 
quandaries imposed by Hume's disintegrative philosophy are resolved 
by a denial of the separate self, an apotheosis of the innate morality of 
the group, and an assertion of the absolute and timeless value of 
collective participation. 
But even though Durkheim envisaged collective effervescence as an 
eternal social phenomenon, like Weber he believed the experience of 
charisma to be undercut by modernity. For Durkheim, however, 
this was not because the soul-destroying world of technical-rational 
bureaucracy erodes individuality. The situation is rather the opposite: 
because individuals are less differentiated in simple "mechanical" social 
formations, they can more easily lose themselves in the collective eizure. 
In modern society, on the other hand, rhe complex division of labor 
and the dominance of an economic ethos engender an ideology of 
separateness and a growing distinction of roles, coupled with an 
increasing lack of awareness of social connectedness and interdependence. 
These factors make modern people feel more individuall~tic, more 
selfish, more detached from their fellows, and therefore bs amenable 
to the visceral experience of essential unity and similarity that stimulates 
collective effervescence. 
Bur despite this modern obstacle ro charismatic communion, Durkheim 
affirmed that all human communities must retain the potential for 
charismatic experience, since without it they are mere aggregations of 
highly intelligenr but rapacious beasts, plundering and de rroymg one 
another. Only the sharing of communitas in the ritual can give an an~er 
sense of higher purpo11e, and this is necessary not only for the foundat.'on 
of society but for individuals as well, who need a transcendent obrect 
to escape from despair and isolation. 
In fact, there is implicit in Durkheim a notion that we will ~ee become 
more important in later theory; thar is, th<H rhe very lack of opporrumry 
for collccti\C efferveo,cencc LhJr.lctemnc of the "rran~itionJI cr.t" of 
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today must give modern men and women a greater desire for an e cape 
from the self in the heat of cbansmatic communion, which smolder! 
beneath the surface of society waitmg to be ignited. "All that matters, 
Durkheim wrote, .. ,s to feel below the moral cold which reigns o~ t~e 
surface of our collective life the source of '"'armth that our soc1eues 
bear in themselves" (quoted in Bellah 1973: xlvii). 13 
Models of Irrational Attraction 
In this chapter, I have outlined two very different and complex responses 
to the 1deas about human nature offered by Hume and played out by 
his Utilitarian successors, and by Nietzsche. In Weber's model, the 
opposmg paradigms of rational actor and heroic superman are placed 
uneas1ly s1de by side w•thin a theory of history in which instrumental 
reason slowly undermines wiU and emotion. Charisma is posited as the 
.final refuge of the individual creative actor in a mechanical and 
disenchanted world, as elusiVe, as appealing, and as evanescent as the 
inexplicable desire of a person for loss of the self in the embrace of the 
beloved one; and as doomed, smce it must gjve rise to hierarchies of 
power, and to the deadening force of rationalization. 
In Durkheim's model, the duality between "interest" and passion a_lso 
remams central, but 1s resolved by a postulate of a distinctiOn 
between the rational, rapacious mdividual and the moral, non-rational, 
emononally compelling community, which now becomes the sole source 
of mtense feelings. The N1erzschean belief that charisma is inherent in 
a potent, self-willed individual is dismissed as a necessary illusion, 
concretiZtng a relation too abstract, and too compelling, to imagme 
(except for sociologists). ln th1s vis1on, chansma is not hierarchical, but 
leads mstead to the affirmation of equalizing similarities in the comforting 
\\omb of the group. 
Fur_thermore, where Weber uses the authority of the charismatic t_o 
explam acnon that d1d not fit into his individualistic and rationahlltiC 
framework, for Durkhe1m such acuon IS natural, since human beings 
are largely unconscious, prone to the very self-loss that Weber found 
so mexphcable, and subJect to given laws of attraction and group dvnam~es that are beyond mdtvidual will or intelligence. 
Neverthelcs!>, there are e!>senrial similarities between Weberian and 
Durkhc1m1an •mages of ~he ~ansmatic relation. Both agree, as l not~d 
above, tha_t such ~nracnon 1mphes a loss of personal will and 1dennty 
10 the subJect. It •s a relation that combmes "massive usurpation w1th ~otal_ con!>tnt-giving" (Glassman 1975: 624) in which self-sacrifice IS 
. ac•lttatcd because the participants have an inner sense of direct and 
•Fmmthed•ate contact with the charismatic obJect which subsumes them. 
ur ermore 10 both port · f h · h ' · · I 
' rans o c ansma t e expenence of a genume Y 
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charismatic object is regarded as deeply emotional and compelling. The 
visceral experience is prior to any message conveyed. 
Both men begin as well with certain assumptions about human nature; 
especially a posited human propensity for powerful, self-transcendent 
experiences. Participation in collective ritual and the stimulation of 
intense emotions are regarded as ways to achieve ecstatic self-loss, which 
is often focused around the figure of an individual, who is the initiator 
(for Weber) or the symbol (for Durkheim) of the charismatic experience. 
Both agree too that, because of its extraordinary quality, the 
charismatic relation stands outside of mundane self-interest. It is a 
creative and regenerating force likely to be favored particularly in times 
of social malaise and suffering, when fragmented social formations are 
especially in need of reinvigoration through charismatic participation. 
Both men concur too with the romantic belief that, although this 
relation of charismatic attraction and self-loss is, of necessity, transient 
and subject to the fatigue of erotic excess, it is nonetheless the 
fountainhead of bope and faith, offering the felt truth of a better world 
to a humanity divided by fear, hostility, and the exigencies of the 
struggle for survival in a harsh and isolating social world. 
4 
Hypnotism and Crowd Psychology: 
Mesmer, Le Bon, Tarde 
In the last chapter we saw the development of two very distinct models 
of charismatic influence: one, based on Nietzschean insights, focused 
on the charismatic individual and his oppositional relation to rational 
order and history; the other, drawn from the romantic ima.ge of the 
collective passion of the French Revolution, directs our auenuon to the 
dynamics of the charismatic group. Both theories posit a rudimentary 
notion of a primal impulse to self-loss that beats at the heart of 
chansmatic involvement, and both emphasize the importance of 
emotional heightening in the charismatic state. But neither has much to 
say about why charisma should be appealing, or about the nature of 
the relationship between leader and follower. 
In this next chapter, I want to explore another approach to the 
charismatic relationship, one that springs in the first place directly from 
the actual experience of a charismatic bond, and was elaborated by 
later theorists into a "science" of crowd psychology; a science that 
unites the person-centered theory of Weber with the collective orientation 
of Durkheim within a framework of regression, and thus leads directly 
mto the group psychology of Freud and his followers. 
However, this "science" has generally had little influence on 
scholarship precisely because it began as an explanation of charisma by 
a charismatic - a man now regarded as a charlatan rather than an 
intellect. This individual is Franz Anton Mesmer the inventor of 
. ' me!l~ensm. - presently known as hypnotism - who promoted his 
d~ctrme With great success in Paris in the late eighteenth century, just 
pnor to the transformative upheaval of the French Revolution. 
The Self-conscious Charismatic 
Mesmer himself w~s an extraordinary figure - a cross between prophet 
and confi~ence tnckster - a combination we shall see as typical of 
chtmm:ltlc). Th~ expenences he had are prototypical as well, and the ~f on he and h1s fol~owers made to understand and opcrationalize 
ypnonc trance prov1de us with the wherewithal to bUJid a more 
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synthetic model for charismatic involvement than provided by the 
external analyses offered a hundred years later by Weber and Durkheim. 
Mesmer was a German speaker whose French was almost incompre-
hensible - which added to his appealing air of mystery. He arrived in 
Paris in 1778 and claimed to have a special capacity to control and 
direct the flow of invisible energy fields he believed to be surging 
through the universe. He had gained this ability only after three months 
of aimless and ecstatic wandering in the forests in the manner of an 
Old Testament prophet. "0 nature, I cried out in those paroxysms, 
what do you want of me?" Nature responded by inspiring him " to 
erase from his mind all ideas acquired from society, to think without 
using words (which Rousseau had shown to be social artifices)" (Mesmer 
quored in Darnton 1968: 117). In this state of rapturous unconsciousness, 
Mesmer grasped intuitively the presence of rhe invisible energetic fluids 
which formed the basis of his philosophy. 
This invisible energy was, he believed, a link tying together all creation 
in a dynamic unity. For him and his colleagues, these uniting energies 
were facts, experienced subjectively as sensations of intensified vitality 
by qualified practitioners of rhe new science. Furthermore, these invisible 
energies could be manipulated and objectively measured in the effusive 
convulsive trances of acolytes. By evoking these ecstatic trances the 
manipulators could release the blocked energy of individuals and groups, 
cure disease, eradicate social ills, and help bring about a new parndise 
in which all humanity would be in harmony with itself and nature. 
Modern thought, animated by the successes of the empiricist Humean 
revolution and by the individualistic ethos of capitalism, does not accept 
the transpersonal premise of Mesmer's theory. From this perspective, 
human beings are not and cannot be linked by anything but interests, 
which are always a product of personal emotional predilections and 
preferences. The moral community that Mesmer promised must be an 
illusion, a mask for conscious manipulation to achieve personal desires. 
But for those who believed, Mesmer's doctrine seemed t~ offer 
something much more. It not only explained the world, but 1t also 
offered participation in a state of rapport in which the practitioner 
touched and shaped the forces of life itself. According to the Comte de 
Montlosier, who became a convert to mesmerism despite, or perhaps 
be~ause of, his scientific background, "he had found a de~per, . ":'ore 
~attsfying kind of science, a science that left room for hts reltgJOuS 
unpulses without excludjng his sympathies for philosophy ... It seem;~ 
to Montlosier that mesmerism would 'change the face of the world 
(Darnton 1968: 59). 
The new science with its Messianic contem and promise of 
enlightenment, took 'pre-Revolutionary france by storm. According to 
Darnton, me~merism wa~ more written about during the decade before 
the Revolution than any other topic. Hood~ of pamphlets and 
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testimonials, along with public exhibits of curing, dre~v intense i~ter~st 
and multitudes of converts, including such later Revoluuonary lummanes 
as Lafayette, Jean-Louis Carra, jacques-Pierre Brissor. . . 
The major proof of the veracity of Mesmer's revelauon was tn ~he 
c.ures he achieved by his methods, as he healed illnesses rangmg 
from blindness to ennui. These cures were attributed to Mesmer's 
"magnetism"; that is, his ability to acr as a node and conduit for the 
flow of viral energy. This magnetism was revealed in his personal 
Intensity and vivacity, in his electrifying glance, in his exotic costume 
of a flamboyant lilac taffeta robe. His dramatic appearance was 
enhanced by the atmosphere of his indoor clinics, which were set up 
to give the patient a sense of being withdrawn from the mundane world 
into a special, cloistered, quasi-sacred environment. Soft music was 
played, and the lantern was damped down. The decor included strange 
astrological decorations and mystical signs, as well as mysterious 
apparatus such as rubs of iron filings, mesmerically treated water, and 
the iron rods used to convey the flow of energy. 
In this highly charged setting, Mesmer held the patient's knees between 
h1s own and stroked rhe patient's body with his "magnetized" hands, 
concentrating on the upper abdomen, meanwhile throwing intense bolts 
of "llu1d energy" from his eyes into the eyes of the afflicted 
other. Using these techniques Mesmer and his disciples could induce 
somnambulist trances and epileptoid fits in their cl1enrs, who awoke 
revitalized and very often found themselves happily cured of their ailments.• 
Mesmer was quite aware that it was nor simply h1s charismatic vitality 
and magneuc touch nor the dramatic context rhar was at work in his 
success. He believed that the amplifying dynamics of the group also 
had a central role, smce the treatment often was more effective 1f a 
group parucipated. The group reinforced and magnified the flow of 
energy b) formtng "a mesmeric 'chain,' something like an electric 
crrcu1t" (Darnton 1968: 8). Jn such circular chains, close physical 
contact un1ted all participants in rhe charged communion of rhe group 
WldlOut regard ro any differences of class or characrer.2 
Mesmerism was also practiced outdoors, especially in vast open spaces wh~~e group.s of people encircled a large tree, to which they were tied 
by ?'csmencally c~1arged': ropes, prefiguring the later mass rallies in 
the french Revolution wh1ch were held around Liberty Trees. In this 
context, the Puy1>cgur brothers, two of Mesmer's disciples discovered a more d1re t · d ' 
c way to tn uce mass hypnosis, purring large numbers of onlookers Into tra · 1 1 b f 
. nee s1mu taneous y y the contagious power o 
sbugg1. estdlon. Once Immersed m this somnambulisnc condition people C ICVe the ld h · 
1 
. > c~u see mro t e1r insides and the 1ns1des of others commumcate w1rh <;p~e~rs d ' 
d h , pre let cures, and transmit thoughts, and ma e ot er mag1cal cla1ms.l 
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Mesmer himself believed that such large-scale gatherings were of 
crucial importance not only for the health of individuals, but for the 
health of society as well. His concept of collective trance as a form of 
secular religion is found in a statement Mesmer wrote before the 
Revolution: 
It will be proven by the principles that form the system of influences 
or of animal magnetism that it is very important for man's physical 
and moral harmony to gather frequently in large assemblies ... where 
all intentions and wills should be directed toward one and the same 
object, especially toward the order of nature, while singing and 
praying together; and that it is in these situations that the harmony 
that has begun to be upset in some individuals can be reestablished 
and health fortified. (Mesmer quoted in Darncon 1968: 147) 
We can see from this how much Mesmer prefigures both Revolutionary 
fervor, and Durkheim's concept of collective effervescence, while his 
emphasis on the assertion of personal will and vitalizing emotional 
influence links him to the charismatic prophet evoked by Weber and 
Nietzsche. In his book on mesmerism, Robert Darnton notes how deeply 
Mesmer influenced French literature and social thought in general, 
touching Fourier, Saint-Simon, and Robert Owen. Gautier portrays 
romantic love as carried by mesmeric shafts of fluid passing between 
the lovers' eyes, and Balzac's Lambert goes into ecstasies like those of 
mesmerized somnambulists. And, of course, Mesmer's seances formed 
the model for later Spiritualism. 
Crowd Psychology 
But what is of particular interest for us is mesmerism's influence on 
two Frenchmen, Gustave LeBon and Gabriel Tarde, who wrote at the 
beginning of the twentieth century, and who sought to bridge the gap 
between the group orientation of Durkheim and the individuahsm of 
We_ber by utilizing the experience of hypnotism as the framework for 
thetr theory of human motivation. 
The better known of these rwo is Le Bon, a liberal journalist and 
racial theorist whose work The Crowd: A Study of the Popular Mmd 
bec_ame an instant classic, inspiring much of modern socia~ psychology, 
w~1l~ also heavily influencing the Chicago School of soc1ology. _More 
stnkmgly, however, was the importance of his theory of leade_rsh1p _for 
the actual practice of politics. Roosevelt met him, de Gaulle ctted him, 
and Hitler has been called Le Bon's best student. 
Tarde was a less well-known figure, but his mfluence has been _no 
less far reaching. He was an academic, a statiStiCian and penolO~Ist, 
and one of the original proponents of opmion polls in sociologiCal 
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research. He was, in a real sense, a forerunner of that vast cor~s. of 
experts and media consultants who are such a part of modern polmcal 
life. . 
The work of LeBon and Tarde, like that of Durkheim, can be v1ewed 
as a reaction to the Revolutionary experience, and, like Durkheim! Le 
Bon and Tarde begin by accepting the proposition that human betn~s 
are group creatures above all. They also agree that the. crowd. has ItS 
own mentality that does not follow the rules of ordmary l~e, b~t 
imposes its own dynamic automatically on all who are drawn. toto tt. 
The job of the social scientist then is to understand the dynamtc of the 
group, which supercedes individual psychology. 
But for Le Bon and Tarde the primal social group is not a moral 
entity, nor does it have any spontaneous form; it is instead a natural 
phenomenon prior to all order, mindless and shapeless, fuJI of passion 
without goal, opposed to creativity and completely without meaning. 
The thought of the crowd member is metaphorical and condensed, 
exaggerated and simple; refusing all ambiguity or equivocation in favor 
of inchoate impulse. Because humanity is by nature a crowd creatur~, 
the crowd of necessity exerts its demeaning influence on whomever tt 
touches. Even the most intelligent lose their moral standards when they 
are compulsively drawn into the group mentality. The Durkheimian 
perspective is thus turned upside down by Le Bon and Tarde, and 
immersion in the collective is seen not as the ultimate source of value, 
but as an unavoidable tragedy. 
Like Durkheim, the crowd psychologists hypothesized that the group 
obeys certain natural tendencies; however, these tendencies were not 
toward spontaneous creation, but toward mindless repetition. They 
believed the primal crowd, though passive and chaotic, has the 
ch.aracteristi~ of being innately imitative; any stimulus organizes the 
ph~ble ma.ss mto a for~ as all the crowd members respond automatically 
to 1t. To Illustrate th1s perspective, Tarde likens the crowd to a pond 
before a st?ne is thrown in. The movement of history is equivalent to 
the expansaon and eventual dying out of ripples. 
l!'us, where Durkh~im believed gathering together and the reciprocal 
~xcn~men~ of coll~cuve .effervescence can give rise spontaneously to 
tdenuty, r~tual, belief - m other words, to society itself - for crowd 
psyc~?log~sts the pnmal crowd is energetic but formless and passive, 
awamng h · · fl ' 
.. . any s apmg m uence. Human beings are portrayed as 
thnco;:saous . puppets" who mechanically imitate whatever arouses 
emd om thetr torpor (Tarde 1903: 77). The complexities of civilization 
~re 1ue stmply to th~ overlap of multiple influences. Intellectual nkow edge makes no dafference to this existential condition. As Tarde 
as s "af the photograph· 1 L~ • • f 'h tc Pate uc:came conscious at a g~ven moment 
0 
w ~t11was happening to it, would the nature of the phenomenon be essentta y changed?" (1903: xiv). 
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In their understanding of the nature of the crowd, Tarde and Le Bon 
drew extensively upon the imagery of hypnotism, which they saw as 
the simplest case of the group condition. Following Mesmer, they argued 
that hypnotism is not just a special conjuring trick manifested only on 
stage and between individuals, but operates in everyday life, and en 
masse. For them, the ordinary person, insofar as he is a member of a 
group, is said to be "in a special stare, which much resembles the state 
of fascination in which the hypnotised individual finds himself in the 
hands of the hypnotiser" (Le Bon 1952: 31). "The social like the 
hypnotic state is only a form of dream, a dream of command and a 
dream of action" (Tarde 1903: 77).4 
The imaginative leap required to extrapolate from the experience of 
the mesmerized individual to envisioning society as a group of 
somnambulists was not difficult for the crowd psychologists. They knew 
from Mesmer and his disciples that the pleasurable delirium of the 
hypnotic trance could easily spread, and whole groups could be 
spontaneously and involuntarily entranced through contagion. This 
propensity was explained in Ourkheimian fashion as a natural result of 
the emotional arousal and diminished critical faculties that occur 
automatically whenever people gather together. 
The crowd psychologists validate their characterization of the 
somnambulistic crowd by citing parallels berween the hypnotic relatton 
and group mentality. Both, they say, are characterized by credulity and 
~ugge~tibility, apparent passivity and underlying inchoate emotio~al 
mtenstty, shifts in identity, intoxication, blurring of personal boundanes, 
an~ so on. In both states, only a few vague and ambiguous images may 
~e •~pressed into the subject's consciousness, bur these im~ges, altho~gh 
allogtcal, are nonetheless invested with heightened emottonal colonng 
that makes them believable. Hypnotized persons, and members of 
c~owds, were also thought ro be equally capable of prodjgies of s~engrh, 
vtol.ence, cruelty, selflessness, and endurance of pain impossable an 
ordanary consciousness. 
Crowd psychologists stressed as well rhe fact that in the mesmerized 
stare individuals typically give up all volition, even though paradoxicall.y 
they believe themselves to be acting spontaneously. This, they say, as 
~x~ctl~ what happens in society, where people acruaJiy are slaves to 
•mnanon, even though they imagine themselves to be free agents. 
The "Dream of Command" 
Fina~ly, and most crucially, both rhe crowd and the somnambulist 
req~are the presence of a cenrral and inspiring figure to rouse them to 
acraon; a stone needs ro be thrown, the organizing gesture made. The 
mobalizing example is replicated maximally, immediately, and as 
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energetically as possible, because in mi~es~s form. and solidity ~re 
attained. According to crowd psychology, 1t IS only m such convuls1~e 
imitative action that human puppets gain their sense of being - tbeu 
"illusion of will." 
The crowd psychologists thereby assume an eternal dialectic of 
Imitation and inspiration which obeys mechanical laws of stimulus and 
response.~ The more intense the stimulus, and the more it i~ fo~used 
and undiluted by other competing stimuli, the more powerful 1t will be, 
and the more it will compel automatic and exact imitation, since 
individuals, in their primal undifferentiated group state, involuntarily 
respond to anything which gives them a definite form, regardless of the 
parucular shape. Furthermore, every such compulsive stimulus also, by 
definition, lays claim to universality, and imitation only ceases when 
countered by a competing invention or idea, or by some natural 
constraint. So a potent charismatic relation implies a pressure toward 
expansion and intolerance; and the degree of commitment of the 
followers is in direct proportion to the intensity of the stimulus offered 
by the inspiring leader. 
All society is said to begin with this magical and compelling assertion 
of will, which derives its strength from the arousing figure's expressive 
emotionality and his ability to convey excitement, power and absolute 
belief: "Is it possible to deny that volition, together with emotion and 
conviction, is the most contagious of psychological states? An energetic 
and authoritative man wields an irresistible power over feeble natures. 
lie gives them the direction which they lack" (Tarde 1903: 198). 
Startmg from this central premise of the need of the masses for 
dominauon, Le Bon became famous as a new Machiavelli, who taught 
the .lea~er how to meet that need. He argued that the passive crowd 
tnstmctJvely follows anyone who expresses intense beliefs since this 
permits the crowd to take on a form. Therefore the lead~r must act 
h1s part with .gusto in order to appear larger tha~ life. He must make 
use . of emononally charged theatncality, large gestures, dramatic 1llus1ons. By these mechanisms the leader demonstrates his fervor, 
focuses the crowd's arrenrion, and stimulates the imitation and slavish 
worship of his disc1ples. It is evident that Mesmer himself is a type case 
of such a figure. 
The leader him~elf, who wields this dramatic power of expression, is 
S:lld to ha~e an mnate ability, and the imagery used by Le Bon to 
descnbe th1s chansmat1c spark is familiar: 
bit is a faculty mdependent of all titles, of all authority and po:>sessed Y a small number of pe h · ' · · bl 
. . rsons w om It enables to exerctse a vcnta Y 
magnenc fascmatton o th d h · 11 h . n ose aroun t em although they are soc1a Y t c1r equals and lack . 11 d' ' . . h ' a or mary means of dommatton. They force 
t e acceptance of their Ideas and senrimems on rho e about them, 
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and they are obeyed as is the ramer of wild beascs by the animal that 
could easily devour him. (Le Bon 1952: 132) 
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But even though the source of his fascination is mysterious, the 
charismatic leader nonetheless is a specific personality type. Like rhe 
epileptic prophets who are Weber's primal charismatics, he is "recruited 
&om the ranks of those morbidly nervous, excitable, half-deranged 
persons who are bordering on madness" (Le Bon 1952: 118). It is nor 
enough, however, to be feverishly emotional. The leader also is fanatically 
obsessed by his vision, which "has taken possession of him to such a 
degree that everything outside it vanishes, and that every contrary 
opinion appears to him an error or a superstition" (Le Bon 1952: 118). 
The imagery of possession is significant, since it allows the leader to 
feel spoken through by a higher power. fn this condition of self-
deification, the leader gains the single-mindedness and complete 
confidence needed to arouse the masses from their torpor into action. 
According to crowd psychology, the content of the leader's vision is 
irrelevant, except that it cannot be reasonably argued. Reason offers 
no hope of transcendence. Rather, it destroys the vivifying dreams of 
the past, revealing only "the blind and silent forces of nature, which 
are inexorable to weakness and ignore piry" (Le Bon 1952: 110). 
Instead, the orator must speak the condensed, evocative language of 
metaphor and myth that appeal to the debased consciousness of the 
mob. His technique must be "to exaggerate, to affirm, to resort to 
repetitions, and never attempt to prove anything by reasoning" (Le Bon 
1952: 51). 
But the orator cannot create a world that only he lives in. He must 
always reflect and embody the irrational sentimcnrs of the crowd, 
Aattering the aspirations of the crowd members, sharing their feelings, 
shifting the discourse to accommodate the respon es of the audience 
~nd demonstrating, above all, the ability "ro divine from instant to 
mstant the sentiments to which one's discourse is giving birth" (Le Bon 
1952: 113). In other words, the leader must resonate with the mythtcal-
culrural "genius" of the masses. 
Therefore, in the dialectic of leader and follower as postulated by 
crowd psychology, the leader first has to mirror and magnify rhe 
~ol!owers' deepest desires in order to become the object of the crowd's 
•mttation. The extstence of previous mfluences means that the leader 
must act within a dense preset symbolic framework of ideas and beliefs. 6 
But though the leader must ground his appeal in a message, appearance 
and emottonal range that is wtthm the cultural framework, he does ~or 
become merely a contentless symbol of that framework, as Durkhetm 
argued. 
Tht~ is because, although he rcpre)ents and expresses the society to 
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itself the leader remains a specific person, unique and irreplaceable, 
with 'special qualities, beliefs, desires, and habits. Naturally the particular 
characteristics must be compatible with the demands of the mass, 
evoking images that are familiar and compelling. Bur the psychology of 
the group is understood to be essentially vague, mobile, and diffuse, a 
receptacle capable of taking any number of potential forms. Only when 
the collective fixes on a leader who offers a striking image from out of 
the infinity of images possible do the collective desires coalesce and 
take concrete shape. This is why, for crowd psychology and later 
manipulators of mass media, quirks and easily recognizable character 
traits are so important in the construction of a heroic leader's charismatic 
appeal. These individual, but replicable, aspects of the leader offer 
specific and obvious locations for imitation and identification by the 
followers. 
In this perspective, the leader, by showing both his generic humanity 
and his (culturally acceptable) individuality in a way that is forceful 
and single-minded, can galvanize the amorphous, empathetic crowd to 
compulsive imitation and obedience. He is both a creature of the crowd, 
since he must mirror its innermost desires within a given cultural matrix, 
and also the creator of the crowd, since he brings it into being and 
gives it form by his every personal gesture. The creative, personal 
charismatic is thus reinserted into Durkheim's group-oriented model as 
the fundamental organizing principle. But the source of this creative 
energy remains a mystery, locked in the magnetic character of the 
obse~sed . leader whose passionate fantasies have the power to shape 
and msptre the following. 
Regression and Love in Crowd Psychology 
The cro~d psy~h~logists did not probe more deeply into the source of 
the ch:lr.tsmauc s tmemal fires. Like Nietzsche and Weber, they rook 
such tnd!VIduals as outside the range of inquiry who could be described, 
bCU not u~derstood. Their real advance was ti1eir analogical paradigm 
0 regressiOn, and their idea that the group and leader are bound toge~er not b~ beams ?f invisible energy, nor by collective effervescence, 
nor y contagtous excttemem, but by love. 
The arg~ment was that individuals who are hypnotized have regressed 
to an earlter more · · · f f 
f h ' . pnmmve orm o awareness under the stimulation o t c mesmenst By analo h h · d b the · 1 •. . . gy, t en, t e crowd also is charactenze Y men~~r·:a ent rn~mve state of consciousness, and is equivalent to the 
or wo s ares ho or er regressed categories of persons· savages children, 
men, w o according to th d . . , 
undevelo d . 'd . e accepte wtsdom of the era, have an 
F . pe ' an. exce!lstvely emotional cha racter. 
or mstance tn a for I . h . . 
' mu anon t at anttctpatco, Freud, Tarde wrttc'• 
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that being entranced, or being immersed in the repetitious compulsions 
of mass society, is like being a child, subjected to the domination of 
parents, and especially to the overpowering influence of the father, who 
"is and always will be his son's first master, priest and model. Every 
society, even at present, begins in this way" (Tarde 1903: 78). The 
child's imitation of his or her parents grows over time to an identification 
with peers and other role models in what Tarde calls a "piling up of 
slumbers" (1903: 83), and it is this multiplication of "dreams of action" 
that makes up society. 
Crowd psychology therefore conceptualizes the experience of charis-
matic attraction within a crude psychological matrix of human growth, 
and postulates that the developmental distance between child and adult, 
female and male, primitive and civilized, is equivalent to the gap between 
the crowd member and the rational individual. The crowd and the 
charismatic experience can thus be understood through analogies to 
other well-known human experiences. Gaining an understanding of the 
dynamics of the inner lives of children or primitive people, or the 
irrational mentalities of women, will allow an understanding of crowds. 
The crowd psychologists felt they did not need ro undertake any 
rigorous study to have an intuitive grasp of these regressed or unevolved 
mentalities. Instead their model of the irrational and the unconscious 
derives from the taken-for-granted worldview of their era. The infantile, 
the primitive, the female, the hypnotically entranced, the crowd member, 
were, they thought, naturally amoral, prelogical, emotional, suggestible, 
willful, and charged with intensely passionate but chaotic impulses. 
These impulses need to be channeled by parallel influences at different 
~evels: children are constrained by the civilizing influence of the father 
m the family; savages by the binding chains of custom and tradition in 
society; women by the influence of the beloved in courtship and 
marriage; mesmerized subjects by the imputed magical power of the 
hypnotist; the crowd by the charismatic power of the great leader. 
Yet all these inspiring figures have an ambivalent character: the 
patriarchal father, by asserting his personal will, gtves the child an 
identity that stands against the world outside the famtly; the cu~tom of 
the savage is originally an inspired invention of a great leader; the lover 
offers a dream of transcending the mundane, rule-ordered universe; the 
gestures of the hypnotist arc compelling precisely because they encourage 
the somnambulist to act out hi~ or her deepest antisoctal impulses; and 
the charismatic offers the follower the chance to rebel against the world 
as it i~. In fact, according to the dynamic proposed by Tarde, and 
echomg Weber, the ver) experiences which are rounntzed to give 
structure also, in their original mamfe~tation, are oppOsitiOnal and 
transformative. 
Thus, according ro the crowd psychologists, on the surface the 
inspiring figu re at every level give!. order and 'hannel~ the pnnmive 
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impulses, but at the same time offers an example of one who stands 
outside the limits of slav1sh repetition and custom, above the ~emands 
of social reciprocity and respect, capable of acting, livmg, bemg, and 
creating. Commitment to and identification with the acnve other off~rs 
the passive self an illusory participation in creative vitality. ~o the ac?ve 
is loved by the passive, and it is this tie of love that bmds soCiety 
together: 
It as a great mistake to say that populations are controlled by fea r 
alone. On the conrrary, everything points to the fact that m the 
begmnings of all great civalisations or, rather, of all religious or 
political institutions whatsoever, modem ones mcluded, there have 
been unheard-of expenditures of love and of unsatisfied love at that. 
'Tarde 1903: 202 ., 
TillS means that participation in the crowd and being taken up m a 
chansmauc movement is felt by participants to be dyadic and highly 
personal: "The plural is basically never more than a dual, and however 
large in number a corporation or a crowd may be, it too is a sort of 
couple m ""'hich now each mdividual is subject to the suggestion of all 
the others together ... (and] the whole group is subject to the leade~·s 
suggesnon" (Tarde quoted in Moscovici 1984: 286). Each person m 
the crowd thus experiences the relationship to the leader as immediate 
and compelling, each imagines the leader's gaze directed specifically at 
h1m or her. For example, among Naz1 loyalists, "a good proportion 
... stress the 'unforgettable; magical moment when Hider looked (or 
they felt looked) into their eyes" {Dicks 1972: 79). 
But the portrait of the love between follower and leader has a dark 
tone. just as the power of the crowd is great, but debasing, the love of 
the follower for the leader is both intense and degradmg. It 1s, Tarde 
says, an "'unsatisfied love," demeanmg and patheuc. It is analogous tO 
the awed and fearful love of the child for the stern patriarchal father, 
the abJect adulanon of the pnmitive for the frightenmg wnchdoctor, 
the submissive love of the Victorian wife for her domineering husband, 
the dumb veneration of the somnambulist for the hypnotist. 
ln fact, 1£ crowd psychology is to be believed, the devotion of men 
and women has "never been bestowed on easy-going masters, but on 
t)rants who vagorously oppressed them'" (Le Bon 1952: 54). Th1s IS 
because the in!.ptnng figure IS always the one who stands apart and IS 
focused completely on an mner vision, mdependent of others - the one 
w~o _throws the stone, who makes the gesture. N1etzsche believed that 
this mward a!.pect of the genius would 1 olate h1m from society. But 
tht' ~-ro.wd psychologl!>ts argue that it 1s exactly the leader's self-
ab.-.orpuon that mak~ h1m attracuve, smce th1s gi\'es him the obses!.ive 
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power to escape imitation and to embody the "dream of command" in 
all its fateful and compelling glory. 
This imagery disturbingly affirms a deep desire on the part of the 
"regressed" and "effeminate" crowd to submit to domination by the 
active, and to adulate those who are oppressors.8 Domination and 
adulation are "naturally" mixed, and it is an irrevocable law that the 
passive should not only obey the active, but also adore them, since 
through obedience the weak and empty gain an identity, and the 
necessary illusion of potency and will. Therefore, as a latter-day crowd 
psychologist puts it, members of the crowd paradoxically "have a strong 
sense of liberation even though they live and breathe in an atmosphere 
of strict adherence to tenets and commands" (Hoffer 1951: 31). And 
even though they are lost in slavishness, they feel immersed in love. 
Mass Society: The Age of the Crowd 
The crowd psychologists' picture of human society thus claims people 
are bound together by love, but it is the abject love of the shapeless 
for the shaper, and is expressed in the crowd by mindless adulation for 
a half-mad tyrant. In this imagery, Durkheim's theory of urgent collective 
participation retains its form, bur has assumed a terrifying aspect, 
as revitalizing social "warmth" has become instead a consuming 
conflagration. 
Even more frightening, the crowd psychologtsts actively affirm what 
Weber denied and Durkheim only intimated. Modernity, precisely 
because it presses against mass behavior and charismatic leadership, 
actually intensifies popular desire for the revelation of the leader and 
immersion in the mass, so that Le Bon prophesies char "the age we are 
about ro enter will in truth be the ERA OF CROWDS" (1952: 14). 
This is because the modern human being, according to Le Bon and 
Tarde, is cur away from old ties, declassed, atomized, and stripped of 
faith. Former communities are dtspersed and isolated indtviduals are 
linked together only in momentary "publics" without any significant 
meaning or coherence. As a result of the decay of authority, the ero ion 
of traditional categories of class and status, and the dismtegrarion of 
the taken-for-granted undersrandmg of rhe world, humanity has 
degenerated into its shapeless primal essence - "what constituted a 
people, a unity, a whole, becomes in the end an agglomeration of 
individualities lacking cohesion" (LeBon 1952: 206). 
But the resemblance ro the pnmal crowd ts not exact, smcc rhe 
conditions of modernity mean that rhe modern group ts what Tarde 
calls a "second degree" crowd bound together not by human contact 
but only by a far-flung media network. Contemporary mass society is 
therefore nor ~o pas~tonate as the pnmal crowd because tt no longer 
-----------------------
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experiences the emotional intensification that sprin~s au.romarically from 
physical propinquity. Influence is now slo\~er, smce 1~ comes from a 
distance, and the multiplication of overlappm.g su~est1ons me~ns that 
each single suggestion is no longer compelltng. L1ke Durkhe1~~ ~he 
crowd psychologists also cite social growth, with its increased d1v1s1on 
of labor and complexity, as diminishing the felt unity of the crow~. 
The variety of influences and values available in modern soc1~ty 
would also appear to make passionate commitment to any single beltef 
or person less likely. Whim replaces interest, and fashion, rather t~an 
fanaticism, dominates the modern sensibility, which is sensation seekmg, 
bur diffuse, feeble and soon bored. The utter absence of direction ~nd 
intensity means that the crowd now focuses fleetingly on immed1ate 
gratification of its caprices, while the "leaders" are themselves enslaved 
by the fickle tastes of the consumers, and use the public opinion polls 
Tarde invented to discover the fad of the moment, to which they then 
accommodate themselves. 
furthermore, the multiplicity of shifting values and the leveling force 
of democracy and capitalism favor as well increasing indifference and 
cynicism, as the prestige of all individuals or beliefs is undermined. 
Hanna Arendt states the case of crowd psychology clearly when she 
writes that members of the modern mass are united by "their vague 
apprehension that ... the most respected, arriculate and representative 
members of the community were fools and that all the powers that be 
were nor so much evil as they were equally stupid and fraudulent" (1973: 315). 
All of these factors of rootlessness, complexity, individualism, cynicism 
and detachment have been noted by our other social theorists, and cited 
as factors militating against charisma. Yet crowd psychology argu~ lnste~d that the very circumstances of modernity which work against 
the me of charismaric movements also inc<ease people's desire for 
chartsmatlc Immersion, and heighten and intensify charisma when It 
does occur. The argument is that modern social conditions maximize 
the pa~siv1ry and loneliness of the crowd members by minimizing the 
potential for participation in any vitalizing communal activity, such as 
the. regular group rituals Durkheim found at the core of premodern SOCiety. 
n,e inner emptiness, ennui and sense of lifelessness that result cannot 
be escaped by increased consumption of goods, nor by withdrawal into dru~s and alcohol. Instead, modern mass man, atomized, isolated and 
passive, wants more than ever to identify with a force that will stimulate them · · 1 
ost pa~s1onate tnvo vemenr, the greatest sen!>e of vitality, the most 
absolute behefs. In orher words, modern mass sodcry is prepared for 
Immersion tn a charismatic movement. And then the world would 
change completely: "Given the power possessed at present by crowd.,, were a !>mgle o · c.c 1 
Plnton to acqu1re su,nclcnt prcsnge to enforce lt'l genera 
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acceptance, it would soon be endowed with so tyrannical a strength 
that everything would have to bend before it, and the era of free 
discussion would be closed for a long time" (Le Bon 1952: 153-4). 
Crowd psychology thus asserts that modern humanity will not be 
lost in the rationalized world posited by Weber; his picture of the 
triumph of calculation is denied. But neither will society be reborn in 
spontaneous collective rituals creating new moral worlds, as Durkheim 
thought, since even though crowd psychology affirms the Durkheimian 
premise of the compelling, transpersonal, emotional character of the 
crowd, that character is not at all moral. Instead the modern emergence 
of "one great unorganized, structureless mass of furious individuals" 
(Arendt 1973: 315) will yield an entity united only by its infinite, 
inchoate desire for a shaping voice to draw it from its stupor into the 
feverish activity of the trance. When that voice speaks, the listening 
crowd will be locked, by its unreasoning love, into a universe of violence 
and polarization, marked by "worship of a being supposed superior, 
fear of the power with which the being is credited, blind submission to 
its commands, inability to discuss its dogmas, the desire to spread them, 
and a tendency to consider as enemies all by whom they are not 
accepted" (Le Bon 1952: 73). 
In the vision of crowd psychology, Nietzsche's superman is reborn, 
with a more convincing theoretical base, but also in even more sinister 
guise, as a creature beloved by the very masses he enslaves and despises; 
proclaiming the destruction of all who disbelieve in his obsessions. 
5 
Oedipus and Narcissus: Freud's Crowd 
Psychology 
Thus far, I have developed a picture of charismatic inv?lvement in 
which the emotional intensity of the leader awakens an echomg ~esponse 
in the group members, uniting them in transpersonal communton. But 
to understand this process even the crowd psychologists rely on a 
mechanical model of automatic stimulus and response that is no advance 
from Weber or Durkheim. Leaders remain "tropical monsters" attracting 
by virtue of a mysterious innate power of will, while followers passively 
await the energetic force that is capable of giving them shape and 
direcuon. 
In this imagery, charismatic involvement remains very far from our 
own inner experience; it is a landscape populated by blond beasts and 
mindless robots. It was Sigmund Freud's contribution to paint the 
figures in this landscape in nuanced color, and render them recognizable 
as human beings very like ourselves. 
Freud's Model of Human Nature 
Freud's theories are perhaps the most controversial of any discussed 
here. A great deal of this controversy is due to his assertion of the 
power of the libido- a vitalizing life force that has a strong resemblance 
to the "invisible fluids" of hypnotism- and his reliance on introspection 
and t~e cure of mental d1sorders to validate his theory. Freud is, in 
fact, m ~any ways a modern Mesmer, a revolutionary who used p~rsona.l mAuence to achieve cures, and who, like Mesmer, argued that 
d1seas.e 1s caus~d by blockages of psychic energy. Both men also attracted 
a culuc followmg of committed loyalists, and both have been repudiated 
by the orthodox for crearing a religious faith instead of a science. Freud 
hlmse.lf ackno~ledged his debt to Mel-mer, and actually began his experu~ents With the "talking cure" by placing his patients under 
hypnotic trance. And, as we shall see, his model of the relationship 
between l~ader and group is based on the relationship of the hypnotist to h1s subJect. 
Bur Freud was also a profound ph1losopher who sought to find some 
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ground for moral meaning within the emotivisc tradition. He did this, 
as Peter Gay {1985) remarks, by constructing what is by far the most 
coherent theory of emotional structure available ro modern Western 
thought. Like Hume, he begins his task with the premise that the 
person's "critical faculty is not an independent function, to be respected 
as such, it is the tool of his emotional attitudes" {Freud 1977: 293). 
However, the passions that Freud understands to be motivating reason 
are closer in their potency to the rages and lusts that animate Nienschean 
man than they are to the equanimity of a Humean "bundle of sensations" 
or to the cool calculations of a Utilitarian. But even though the passions 
posited by Freud are powerful, they are not simply the pure and singular 
expression of will described by Nietzsche. Instead, he proposes a theory 
based on a balanced and dynamic opposition betWeen instincts. Freud's 
conception of this dialectic began as an opposition between sexuality 
and self-preservation and progressed to a final theory of a metaphysical 
polarity between Eros and Thanatos, love and death, tension and 
equilibrium, unity and distinctiveness. 1 
Freud argues that all human experience develops within the framework 
of this fundamental opposition; he assumes chat these impulses to 
merger and to separation must find expression in any social milieu. But 
the form of the expression will vary in every individual case, and from 
culture to culture, due to differences in family structure, biological 
makeup, and the limits and directions imposed by the social structure 
and environment. 
Freud thus posits a dialectical model of human drives in interaction 
with culture that allows both a universal emotional structure and an 
infinite range of variety. This model replaces the chaos of personal 
preferences found in Hume's theory with a structured hierarchy within 
a social framework. Attachment and separation become the essential 
values, and other forms of desire are simply sublimated and repressed 
expressions that can be traced back to these deep tmpulses. 
Weber's assumption that the heart can be completely molded by 
society is therefore reJected by Freud in favor of a theory of an eternal 
and irrepressible ~truggle between desire and the necessary constraints 
of culture. Freud's dialectical theory also opposes the Unlitarian 
reduction of emotions ro greed, as well as the Nieaschean presumption 
of the primacy of a drive for power; on the other hand, Freud's 
paradigm refutes as well the Durkheimian claim for the predominance 
of a desire for self-loss. Instead, humanity ts imagined ro be extstenrially 
tom between both the will ro power and the urge to coeltlessness -
however these urges a re disguised and distorted. . 
In this dialectical model of human narure men and women connnually 
struggle to overcome and resolve this painful inner tension - even 
though any resolution mu!ot be fundamentally false ro the human 
condition. It is this eternal struggle, and its psychic consequences, that 
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is at the core of Freud's image of humaniry, and animates as well his 
understanding of the impulse to self-effacing co~mitment. by the 
charismatic follower, and the complementary affirmation of wall by the 
charismatic leader. It is to this aspect of his theory I now turn. 
Freud's Crowd Psychology: Love as Abasement 
In most of his work Freud's moral vision remained located in the 
relationship between 'patient and analyst, and it is his therapeu~ic 
techniques and ideas about the development of mental disease and ars 
cure that have had the most influence on society. But his scope of 
thought was, as we have seen above, much larger. For him, the study 
of mental illness was a royal route to the study of sociery itself, and 
potentially offered a resolution for its ills. In his later life he began to 
develop the theory of group psychology and charismatic leadership that 
I will explore in the next few pages. 
Freud's attitude toward both civilization and the passions was 
ambiguous in the extreme. Freud saw civilization as permitting human 
life to rise above the purely instinctive lives of animals. Yet, at the same 
time, like his mentor Nietzsche, Freud portrays civilization as debilitating, 
redirecting the viral force of natural man into sublimated and secondary 
channels. For Freud, as for Nietzsche, civilized man is the sick animal, 
bur unlike Nietzsche, Freud believed this repressive sickness was 
nece sary. Without it, the unleashed instinctive drives would yield 
nothing bur destruction. 
In particular, Freud feared that immersion in the crowd would 
mevirably lead to an eruption of primal passions, allowing participants 
to "throw off the repressions of the unconscious instinctual impulses" 
and to revel in "all that is evil in the human mind" (Freud 1959: 6). 
He agreed with LeBon and Tarde that the group mentality is naturally 
a "r~gr~~sed" form of consciousness, akin ro the psychological stares 
of prammves, or of hypnotized subjects or of children or most fittingly, eq~ivalent to the psychological state ~f the mentally' ill.' 
Freud further accepted the crowd psychologists' idea that crowds, 
because they are i~ a "primitive"' state of consciousness, very like th~t 
of rh~ somnamb~lasr, hu~ger for a hypnotic charismatic leader who wall 
provade th.em Wtth. a pomt of absolute authority. Though he devoted 
most .of has attentaon to dissecting the mentality of the follower and 
had lattle to say about the inner dynamics of the leader's character, 
Freud accepted as well the crowd psychologists' image of the charismatic 
figure as a ruthless and overweening egoist who by his very vainglory 
attracts the admiration of the humble me~bers of the herd.1 
But even though he agreed with the general model of the group 
proposed by crowd psychology, Freud could nor accept rhear ~unplalltic 
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premise that the bond between leader and follower consists soely of the 
leader's willful self-assertion and the follower's automatic and adoring 
imitative response. His understanding of the " regressed" forms of 
humanity - derived from his actual clinical study of the mentally 
disturbed - was far more sophisticated than this. 
Freud's theory of the nature of the charismatic crowd was in fact an 
outgrowth of his pioneering therapeucic technique- much as the crowd 
psychologists' theories derived from Mesmer's actual experience of 
inducing hypnotic trance. In both cases the "cure" was reached not by 
a cognitive understanding of the source of the trauma, but by an 
emotional overflowing achieved within the therapeutic setting. However, 
while Mesmer believed he was mechanically unlocking passages for the 
flow of energetic fluids, Freud's work had a different aim. His clients 
experienced a subjective reliving of the situation that had originally 
given rise to the neurotic ,disorder. This emotionally charged reliving 
occurred when the analysand re-experienced repressed childhood desires 
by projecting them onto the analyst; the patient would then undergo 
a healing effusion of sexual libido - an "abreaction." 
Freud discovered this process by accident when his first female 
patients, under the influence of hypnotic trance, unexpectedly "fell in 
love" with him and made sexual overtures. After he got over his shock, 
Freud hypothesized that the patient was taking him as a symbolic 
representative of an early love object that had been denied or lost. In 
this instance, the therapist would be adored and worshipped. By living 
through this unrealistic "transference," as it is called, the patient re-
experienced and exorcized the trauma that had originally caused the 
psychic disorder. 
By extension, Freud reasoned that the transference which occurs in 
therapy has its analogy in the follower's worship of the leader; both 
forms of unrealistic adulation are rooted in the universal family dynamic 
which the leader, and the therapist, offer to re-enact, although the 
analyst, seeking a cure, retains a detached distance, wh1le the leader 
generally magnifies the regressive fixation of the followers' attraction 
to him. 
Exactly what is the family dynamic at the core of transference? As 
we have seen, for Tarde and Le Bon, human beings acquiesce ro 
authority because they are naturally weak, formless, and imitative; the 
only actor is the impassioned and obsessed leader who emerges, 
mysteriously, to enrapture and mold them in his image. Tarde did note 
the paternal nexus of domination, bur for him th1~ rie was a imple one 
of inevitable adoration and compulsive imitation of the powerful father 
by the impotent child. 
Freud, on the other hand, had quire a different vis1on of the family, 
and of the bonds that lie at rhe heart of charismJ. He begm., h1s portrait 
with the famous hypothesis of the Oedipal triangle, the scxu.ll rivalry 
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between the young son and his father for the love of. the ~other/wife 
(a parallel rivalry was thought to occur between the little gul and her 
mother over the love of her father, but Freud's emphasis was on the 
problems of the male). Freud's fundamental assertion was that hum~n 
psychological development is based on the son's thwarted sexua~ destre 
for his mother, coupled with suppression of the guilty aggress1on the 
boy feels toward the all-powerful and autonomous paternal rival. 
The conflicrual dynamic set up in the Oedipal conflict between sexual 
desire, aggression, fear of the parents' anger, and the danger of the loss 
of parental love, leads the child to internalize the restrictions imposed 
in the family. Aggression is turned away from the castrating father and 
against the self, as the child sets up the paternal standards as his own 
and inflicts self-punishment for any failure to live up to them. As Freud 
puts it, "a threatened external unhappiness -loss of love and punishment 
on the part of the external authority - has been exchanged for a 
permanent internal unhappiness, for the tension of the sense of guilt" 
(1961: 75). In this way, the child avoids the pain of conflict with the 
parent by punishing itself, retains intimacy by internalizing the parental 
image, conceals frightening anger toward parents by turning that anger 
inward, and still expresses aggression, albeit masochistically. 
The punitive restrictions that the child incorporates as a consequence 
of the Oedipal conflict are termed by Freud, in his later work, the 
superego. This part of the psychic structure serves as the inner enforcer 
of social norms; it is the mechanism through which the mores of society 
and the family are established and internalized by way of the repressive 
mfl~ence of the parents, and especially the father, upon the instinctive 
deSires of the child. 3 The resolution of these tensions through the 
formation of the punitive superego and the internalization of idealized 
norms and values has a considerable cost. It requires strict regulation 
of the self, constant vigilance, and the self-administration of punishment 
for failure. 
F~eud then argues that this pamful effort of self-restraint and self-
pum.shment can be foregone by giving up one's freedom to the idolized 
patnarchalleader. In capitulating to the authority of a dominant other, 
the followers re_rurn to the dependency of childhood - protected by the 
power they attnbute to the charismatic. They no longer need to struggle 
to control themselves; the larger-than-life leader now takes over the 
role of regulator, placing the disciples under the comforting protection 
of an e~ternal and om?tpote~t authority who accepts the burden of ~ontrolhng and channehng the1r aggressive and sexual impulses, just as 
m the family the powerful father offered the child both a standard and 
a refuge (Freud 1961: 88). 
For ~reud then the leader is the embodiment of the child's experience 
of the dreaded pnmal father" (Freud 1959: 59) who is believed to be 
superhuman, full of sexual energy, and endowed with absolute power. 
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In Freudian theory, this individual serves, quite literally, as the external 
superego of the members of the crowd, freeing the followers from rhe 
awful responsibility of self-regulation by providing them with a punishing 
authoritative voice which they must obey. 
But the primal father offers more than a meeting of dependency needs 
and an opportunity to abdicate responsibility. As we have seen, Freud 
believed that people are troubled by deep feelings of guilt generated 
during the Oedipal conflict because of the son's aggressive desire ro 
destroy and replace the father. By an absolute submission to the leader, 
the follower makes amends for his rivalry; he hides his aggression and 
desire for autonomy by bowing down low and groveling at rhe leader's 
command. 
Yet the follower's deep sense of rage does nor disappear, nor can the 
aggression and resentment that lies beneath submission be completely 
obliterated, despite the pleasures that self-denial offers. Following 
Nietzsche, Freud argues that the very servility of the crowd's obeisance 
masks an underlying hostility, just as excessively positive transference 
to the analyst always conceals deep ambivalence.4 Rebellion inevitably 
seethes beneath the surface of abjection, ending eventually in revolt 
against the paternal tyrant and the affirmation of the equality and unity 
of the "band of brothers." But this Durkheimian collecuve must be 
short-lived, since guilt over the parricide leads inevitably to abasement 
before a new tyrant in an eternal cycle of hisrory. 
freud argues, however, that the leader can escape, at least momentarily, 
from the underlying, aggressive resentment of the followers by channeling 
the accumulated hostility of the group ourward, away from himself, 
~nd toward a despised other, who can be execrated and injured with 
Impunity. In this way the leader allows the follower the gratification of 
deep aggressive desires that must ordinarily be kept ubhmated and 
turned against the self. Instead of a difficult inner accommodation of 
love and hate, desire and guilt, merger and separauon, the follower 
then is encouraged to split the external world into concrete images of 
~ood and evil - the good is the group which can be loved and me_rged 
mto through the mediation of the leader, the evil can be externalized, 
hated and eliminated, ushering in the millennium. Freud rhus g!ves us 
a theoretical framework for understanding the intolerance and v1olence 
that crowd psychology made central to its portrait of group consciousness 
- and which are too pamfu lly evident in the hismry of modern 
charismatic groups. 
However, there is a high price to be paid for the group u~ity ach1eved 
b~ scapegoaring. As always in Freud, denial of mner tensJOm leads to 
d1stoned and fantastic manifest.ltlons of what ha~ been demed. The 
Increased suppression of difference and aggress1on wuhm the group .and 
the funneling of rage in other directions still cann~t obliterate ~eelmgs 
of hoMility, rivalry and violence <1mong the commumty member~; msread 
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these repressed antagonisms are transmuted into delusi?nal paranoid 
visions of penetration, treachery, disintegration and encirclement that 
plague the mentalities of charismatic groups. 
Nonetheless, despite the problems caused by submission to the le~der, 
Freud argues that "the group still wishes to be governed by unrestricted 
force; it has an extreme passion for authority" (1959: 59). A~y group 
can only find its solidarity under the influence of the charismatiC figure, 
the "primal father," who provides the needed authority to mute the 
hostility of the brothers, and denies them the sexual autonomy that 
would lead to jealousy.5 Freud therefore defines the essential character 
of the group as "many equals, who can identify themselves with one 
another, and a single person superior to them all, (Freud 1959: 53). 
So, we find in Freud a portrayal of human motivation and gro~p 
dynamics that does credit to our own intuitions about human complexity 
and ambiguity. The follower is now envisioned as seeking images and 
relationships that offer the re-enactment of a highly charged, highly 
ambivalent, tie between father and child bound rogerher in the guilt 
and love of the Oedipal triangle. In this paradigm, people submit r.o 
the tyrant nor because they are nothing, bur because what they are IS 
too painful ro be borne; they are no longer puppets, bur penitents. 
There 1s, however, a serious problem with Freud's perspective - one 
that requires a certain reworking of his theory to bring it in line with 
what others have said about the inner experience of charisma. 
The Narcissistic AppeaJ: Love as Merger 
In his image of the relationship between the group and the leader Freud 
follows Nietzsche's radical opposition between rhe supermnn and the 
enfeebled masses. In this vision, only the leader is filled with vitality, 
while the ~ollower, like a guilty child, joins the group ro hide, nor ro 
exult. So, 1f Freud offers us a more complex view of charisma, he also 
g•ves .u~ one in which the leader's intoxication literally feeds upon the 
ene.rg•es of ~he followers, dampening, rather than igniting, the fires of the1r enrhus1asm. 
The problem arises in the paradoxical fact rhar for Freud as for the ~rowd psy~hologists, the leader is not only feared, respected, and held 
tn awe~ he IS also, despite his tyranny, an object of passionate adulatory 
love, l ~ke the love felt in transference for the analyst, or the lover's 
adorau?n of . the beloved. For the crowd psychologists, this was again 
a mantfest~tton of the love of the weak for the strong. Freud's 
understanding of love was more nuanced because of his awareness of 
ambivalence, but he too generally portrayed the love of the follower 
for rhe leader as a relauon of meek devotion to another ner<;on regarded 
<h v tsrly s · h If ,. 
· upenor to t e ~e . As he wnre~. "a per~on m love 1s humble. 
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A person who loves has, so to speak, forfeited part of his narcissism" 
(1957: 98). 
According to Freud, love at all levels of experience has an equally 
demeaning and debilitating quality. For instance, men's love for women 
is pictured as a way to expiate male Oedipal guilt; therefore men 
habitually fall in love with narcissistic, self-involved women who do 
not return their ardor (Freud 1957: 88-9). · 
This image of love as a diminishment of the self is strictly parallel to 
Freud's understanding of the servile adoration felt by the follower for 
the demanding, selfish leader who, as a modern Freudian writes, "will 
seek out_ others because they will maximize his gratification although 
he will expend very linle love on them and will try to use and exploit 
them ruthlessly" (Slater 1977: 121-2). The follower, like the lover, 
worshipfully offers abject adoration co the self-absorbed and vastly 
superior beloved. It is this general model of love, which much resembles 
that of the medieval courtly tradition, that allows Michels co characterize 
the great leader as a "cold coquette" (1949: 126). 
But this image of love as deference is far from the ecstatic picture of 
charismatic involvement offered by Durkheim, or even the image of 
emotional excitation we have seen in Weber. And Freud too has another 
view of love that permits us co understand the exh ilaration and 
expansion typical of charisma, although we do not find this view 
expressed in his discussion of the crowd and the leader; we only discover 
it when he speaks of romantic love, and specifically when he extols 
sexual intercourse with the loved one as "our most intense experience 
of an overwhelming sensation of pleasure" (Freud 1961: 29); a sensation 
that provides humanity with a lived model for happiness. 
What is important for Freud in this form of transcendent sexuality 
is not solely the physical convulsion and the immediate gratification of 
instinctual need, but also the ecstatic loss of boundanes of the self -
which he writes about much as Durkheim writes of 1mmersion in the 
group, as an escape from the inevitable human experience of difference 
and separateness: 
At the height of being in love the boundary between ego and object 
threatens to melt away. Against all evidence of his senses, a man who 
is in love declares that "I" and "you·· are one, and is prepared to 
behave as if it were a fact. (Freud 1961: 13) 
The highest phase of development of which object-hbido is capable 
is seen in the state of being in love, when the ~ubJect '>eems to g1ve 
up his whole personality in favour of an object·cathexls. (Freud 1957: 
76) 
Although Freud exults in the expansive ::md mtox1c:ning self-loss of 
dyadic love, in h1s discourse on the group the emphasis remams on 
------------------------... 
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guilt, anxiety and repressed aggression. Yet Fr~ud is ~lear t_hat the ~o 
experiences emerge from the same psychic marnx, shan_ng wtth hy~nonc 
trance the characteristic loss of personal autonomy m the servtce of 
another (Freud 1959: 47). Bur rhe brutal primal father of Freud's crowd 
psychology seems to have nothing about him to provoke ecst~tic states 
of boundless love, even though Freud specifically portrays htm as the 
equivalent of the beloved one in romantic attachment. This equivalence 
works only when love is imagined in every case as abject self-abasement, 
bur nor when love is conceived and experienced as ecstatic and 
empowering rapture. 
In order to resolve this apparent contradiction, we have to return ro 
Freud's late understanding of human nature in which the inner life of 
human beings is imagined to consist of a dialectical tension between 
fundamental, if entangled, psychic needs for attachment and separation 
which must find eppression, even if in disguised or distorted form. The 
elements of thi(' dialectic are always in interaction, bur the need for 
attachment, ir seems, has priority. This is because there is a developmental 
movement of all human beings away from a stare of complete empathetic 
merger with the loving, responsive mother, and toward greater autonomy 
and personal distinctiveness. For Freud, the infant's primordial fusion 
with the mother was the only unambivalent human relationship, and 
formed the model for all the paradises of human imagination (Freud 1959: 33). 
Bur the mdividual ordinarily must lose this original unambivalent 
unary, since the mother is nor completely responsive, and since the 
process of maturation and the pleasures of muscularity and autonomy 
require separation and differentiation. It is, however, nostalgically 
remembered, and momentarily recaptured in Freud's ponrair of the 
ecstatic union of sexual love. By analogy, the resurgence of this same 
primal, rapturous and selfless communion accounts for the ecstatic 
component of charismatic immersion which Freud's Oedipal theory of 
the group dynamic cannot explain. 
Fre_ud's ?wn work, a~d that of his disciples, gives a theoretical base 
to rht.s cla~m that chansmaric involvement is, in its ecstatic aspect, a 
rccapatulata?n of an infantile state of merger rather than a submission 
to the O.edapal farber. According ro Freud, there are certain rypes of ~lental_ dtsor~ers (he calls them paraphrenia) that arise from difficulties 
an th.e mfantale _" narcissistic" phase of development in which rhe child's 
self as fused wath the mother. These mental disorders which include 
modern categones of schizophrenia and paranoia, are cle~rly distinguish-
able from the transfer_ence neuroses rooted in Oedipal nvalry, and 
anvolvc much more senous regression in which rhe self is blurred and ~ragmenred; anything whach requires an awareness of personal identity, md~dmg the development of a superego and the experience of the 
OcdtpJI conflact, become!> Impossible to achieve. "Object love," Freud's 
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term for mature love of another individual, is out of the question, since 
all others are not experienced as separate and independent entities, bur 
instead are merged with the self, or are despised as externalized 
projections of inner aggressive rage. 
Freud had little clinical experience with people suffering from these 
serious disorders. Since they did not have developed selves, they therefore 
could not experience transference, and could not be cured by his 
methods. However, in terms of theory, Freud recognized the great 
importance of narcissistic symptoms, and believed study of them could 
lead to the discovery of the characteristics of primary process thought 
beneath ordinary rational awareness. What he found in his research -
and what has been borne out by later workers- was a strange, subjective 
universe in which time has no meaning, space is permeable, thoughts 
can be intercepted, the world is populated by vivid forces, and the 
ordinary rules of logic do not hold; an inner world where powerful 
emotional impulses dominate, where feelings of omnipotent grandiosity 
are augmented by paranoid fears and rage, and by cogmtive processes 
of splitting and projection.f> 
In other words, Freud and his disciples discovered within the 
paraphrenic a mental universe of the unconscious thar has much in 
common with the non-rational beliefs and the intense desire for self-
loss and fusion that our other social theonsts have pictured as 
characteristic of charismatic states. The polarization of the world into 
good and evil and the projection of hostility outward that were central 
to Freud's nuanced vision of neurosis, and, by analogy, to his 
understanding of the group, had an even more central place in the 
mentality of narcissistically disordered individuals, expressed and enacted 
in violent forms in which rhe motive force was not ambivalence and 
repressed guilt, but unending, destructive rage against frustrations that 
limit and deny the poss1b1liry of self-loss through merger. 
Pursuing the parallels between the chansmauc crowd and the 
paraphrenic state allows us to overturn Freud's 1mage of the group 
depleted by energy flowing out to be invested in the idealized object -
in this case, the beloved leader. Instead, in narcissiStiC di~orders - as 10 
love, or hypnotic trance - the self of the subject is actually enmeshed 
and lost in the self of a potent object. In Freud's terminology, this 
process is one of identification - a recapitulation of the earliest form 
of tie in which the boundaries of the self are blurred, and the objeCt 
and ego fuse together (1959: 37).7 In this imagery, the beloved obJeCt 
"mfecrs us with the s1gmficance of our own lives if we give m to It" 
(E. Becker 1973: 157). Therefore, the chansmatic follower, far from 
being enfeebled and humble, actually feels VItalized and grandiose 
precisely because h1s or her self IS merged m 1denrificarory fus1on with 
the chansmatic leader.11 
This euphoria is the same effect Durkheim and the aowd psychologish 
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have characterized as the essence of charismatic involvement; that is, 
the invigoration paradoxically felt by members of charis~~tic groups 
as they lose themselves in worship of the leader. And It IS also t~e 
imagery of the rapture of the loss of self in the intoxication of roma~ttc 
love as Freud envisioned love in his later work. Freud's presenranon 
of l~ve between individuals thus provides a base for a new theoretical 
understanding of the group. Instead of love conceived as analogous to 
a depleting, anxious transference neurosis, Freud begins to cons~rue t~e 
ecstasy of lovers in terms of boundary loss, fusion, and the tdenttty 
transformation connected to the experience of primary narcissism.9 
And, by extension, so too do the followers feel joyous expansion in 
their fused identification with the leader. 
But while Freud was willing to accept, and even to praise, the ecstatic 
character of romantic love, which is a parallel experience to charisma, 
he could not bring himself to allow a similar value to immersion in the 
crowd. He refused to follow the logic of his own reasoning about the 
crowd phenomenon and its similarity to the ecstatic component of 
eroticism, and retained instead a model of mass behavior based on 
repression and Oedipal guilt - a model in which followership is 
enfeebling and unattractive rather than vitalizing. 
Freud also rned to escape from the consequences of his logic by 
argumg thar the attraction of immersion in the group would be repressed 
as SOCiety became more rationalized, just as in personal histories 
mdtvtduals progress from the infantile merger with the mother, to 
greater autonomy and love of differentiated others, and finally to 
Identification with abstract norms and values of the culture. 
But Freud was too intellectually honest to leave it at that. Like 
Durkhetm and the crowd psychologists, his premises led him to affirm 
that the primal desire for self-loss remains latent and powerful, since 
people Jlways wish to escape from the existential pain of separation 
v1a an e~perience of narmsistic fusion. Ordinarily, this self-destructive 
1mpul e IS held m check and channeled into acceptable forms by the 
mtrapsychtc mechamsms of defense and repression and by the limits 
tmpo.,~d by the social configuration. 
In Urnes of cns1s, however, the sense of identity that is generated by 
par~ICipatton m a secure, strong social world is challenged, leaving the 
mdtv1dual suffenng from a crippling sense of shame and tmpotence, 
coupled Wtth rage at the unfairne!is of the situation. Freud and his 
followers bclteved that under such condations the masses are prone to 
merger wHh the posturing charismauc figure who is himself constructing 
a fanta!>y world of power and control, whose inner state mirrors that 
of the 'oc1ety at large, and who offers external objects upon whom 
rage can be vented, as well as presenttng himself as the object for ab~olute love and merger. 
Freud also believed, ltke Tarde and Le Bon, that the rationalization 
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of society may actually exaggerate the human yearning for self-loss in 
the passionate mob gathered around the charismatic. This is because 
the ever greater restrictions of civilized life and bureaucratic organization 
of necessity increasingly frustrate instinctual demands - in particular 
the demand for ecstatic experiences of merger. Heightened repression 
means that charisma, which satisfies the desire for self-loss, will be 
revealed in an excessive and convulsive manner since, according to 
Freudian theory, "that which is repressed becomes and/or remains 
infantile and antisocial" (Eagle 1987: 208). Therefore, the repressive 
conditions of civilization imply that the desire for charisma increases in 
reaction to social sanctions against it, and that in modern circumstances 
charisma will take radical forms when it does appear. 
More than many of his followers, Freud thus foresaw the danger of 
modern rationalization and individualism; he knew the enervation and 
alienation implicit in this process, and feared that the deep human 
desire for self-loss in the vital maelstrom of the crowd, if repressed too 
long, might take extreme forms - especially when the system itself lost 
its legitimacy, and the fragile constraints of rules and norms were 
dissolved. 
----------------------... 
6 
Charisma as Mental Illness or as 
Resocialization 
We have now outlined a few of the more important concepts of the 
nature of charismatic involvement. Some are fundamentally positive in 
their evaluation of charisma: Nietzsche admired rhe passionate superm~n; 
Weber saw the epileptic prophet as the founr of creativity; Durkhetm 
believed collective effervescence to be rhe source of all morality. On the 
other hand, the crowd psychologists' image of rhe mesmerist's domin~rion 
over the entranced mass was one of enslavement to violent prerauonal 
forces, while Freud saw dangerous primitive emotions of sexual desire 
and projected rage at the core of group leadership. In this chapter I 
wane to compare two modern ideologies of charismatic experience ~hat 
grow our of these moral positions- a psychological view char emphastzes 
the pathology of charismatic leadership versus a sociological discourse 
that ascnbes a positive value to charismatic groups. 
Mental Illness and the Charismatic Leader 
We have seen in the last chapter that Freud never connected the 
psychology of the crowd with infantile problems of identity and merger. 
He conttnued throughout his life to believe char the crowd is bound 
together primarily by Oedipal guilt and repression under rhe domination 
of a p~nitive, patriarchal, superego figure. This perspective has been 
matntamed by many psychoanalysts who portray the charismatic as a 
neurotic type. 
1 
They postulate specifically that charismatic figures will 
tend ro have emotionally distant bur authoritarian fathers and close 
:elauonships to their mothers- an Oedipal configuration char theoret-
tcally should give the child an unreal and grandiose image of the 
paternal figure as well as an exceptionally strong desire to replace rhe 
father .and capture the mother's love (Wolfensrein 1967, 1969). 
Accordmg ro. Erik Erikson, who is perhaps rhe best known spokesman 
of thts par.adtgm, thts means that the grear man "grows up almost with 
an .obltgarton (beset wtrh guilt) to surpass and to ongtnare ar all cost" (Enkson 1970: 64). 
According to thts theor}, because of hjs dnvenness and his unrealistiC 
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image of the father, the son transposes his struggle with the paternal 
figure to the political sphere where his symbolic re-enactment of rebellion 
against and subsequent transformation into rhe patriarch "becomes a 
liberating event for each member of the awe-stricken audience" (Erikson 
1970: 64; see also Wolfenstein 1969). This is because the audience is 
afflicted by similar Oedipal conflicts, though of lesser intensity. As the 
leader publicly overcomes the patriarch to take the throne himself, he 
gains the approval of the onlookers, who can participate in his rebellion, 
but at a safe distance. 
The idea of charismatic leadership proposed in this paradigm evidently 
springs from the same Oedipal matrix discovered by Freud, though rhe 
emphasis has changed from a focus on domination to a focus on the 
revolt that domination engenders. Like Freud, Enkson and his disciples 
assume that patriarchal leaders and their rebel sons are separate and 
powerful individuals enacting personal neurotic conflicts. They become 
leaders because their fantasies happen to run parallel with those of the 
group. The researcher unmasks the childhood traumas that have formed 
the character of the leader, and reveals how these traumas are publicly 
displayed in a way that elicits approval and participation from the 
audience. 
But, despite the brilliant work that has been done by the Eriksonians, 
and despite Erikson's own subtle awareness of cultural differences in 
the way the leader presents his trauma to the public, the Eriksonian 
school's emphasis on the leader's autonomy does not take sufficient 
account of the degree to which the leader's character is actually 
transformed by interaction with his followers. In particular, this 
perspective does nor allow for the ecstatic merger of leader and follower 
which seems so central a part of the charismatic experience (Mazlich 
1981 ). 
As we have seen, another image of charisma is expressed, albeit only 
cursorily, by Freud when he wntes that the essennal character of the 
leader is not his aggression nor his sexual desire, bur his unwillingne~s 
to accept the distinctiveness and separateness of others. Freud says this 
type of leader is in a state of "narcissistic complacency," '" h1ch strongly 
resembles the supposed narcissism of the infant. Theonsts who have 
taken up this line of approach (influenced by Melanie Klem and the 
object-relations parad1gm of infantile mentality, or by Hcmz Kohut's 
model of primal narcissism and idenury) no longer pomay the leader 
as a rivalling, hypermasculine individual aggressively seeking se.xual 
conquest, but as someone recapitulating mfantile experiences of merger 
and narcissistic unity. 
Because the group and leader are imagined as functioning on a le~el 
of primal identity formation, Wilfred B1on, one of the mo~t 1nfluenn~l 
theori~ts in th1~ school, writes that although "groups would, m Freud s 
VIew, approximate ro neurotic pattern~ of behavior ... tn my .,. 1ew ther 
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would approximate to patterns of psychotic behavior" (1961: _181). 
From this point of view, then, the charismatic is no lo~g~r ~n ~-ed1pally 
fixated neurotic but a far more seriously patholog1cal md1v1dual; a 
paranoid or s~hizophrenic scarred by an intense and ambival~nt 
relationship with an unresponsive mother and an absent or pass1ve 
father. 2 Such individuals never develop an autonomous self, but have 
a fragmented and fragile identity, full of rage and fear, marked by an 
inability to accept any difference or distance, maintained largely by 
grandiose fantasies of omnipotence and domination. This type o~ leader 
is a pre-Oedipal figure whose sexuality is not phallic, but, hke the 
sexuality of an infant, is "exemplified in a way that suggests · · · 
polymorphous perversity" (Little 1984: 113; Schiffer 1973).3 
Charismatic individuals may find refuge from inner disintegration 
and recompense for the injuries done in infancy by denying the 
limitations of reality and the necessary separation between self and 
surround, constructing instead a total world which they can completely 
encompass. This accounts for the extreme logic of the systems they 
imagine, in which "everything follows comprehensibly and even 
compulsorily once the first premise is accepted" (Arendt 73: 457-8). 
In this magic world, love is given without being earned or reciprocated, 
while the universe itself is charged with the raging energies of the id 
that surge so close beneath the surface of the charismatic's personality. 
As the novelist Richard Hughes writes, for such a person, " 'men' were 
merely him-mimicking ' things,' in the same category as other tools and 
stones. Always and unalterably his 'I' must blacken the whole vault 
fro~ pole to pole" as the fear of emptiness and rage at solitude is 
proJected outward in increasingly paranoid delusions (Hughes 1961: 
26~7; see Bion 1961, Devereux 1955, Halperin 1983, Chasseguet· 
Smtrgel 1976, Kohut 1985, for similar images of the leader's character). 
But although the leader allows his followers no autonomy, at the 
same time he needs them to confirm the reality of his imagined world 
and to act "as a regulator of [the leader's] self esteem" (Kohut 1985: 
202). The charismatic leader must reach out to his audience in the 
e~fort to combat ~is sense of inner vacuity, he must ignite them with 
h1s fervor, and brmg them into his imagined world of absolute power. 
He can acc~mplis~ t_his because of the very injury he seeks to escape -
the u_nder~ymg flu1dity and instability of his personal identity, which 
pe~tts hun to empathetically discern the motivations of others. As 
Hemz Ko_hut puts it, "narcissistic leader figures ... experience the social 
surroundmgs as a part of themselves." They therefore can "discover 
· · · small or dormant motivations in others" which correspond to their 0~~ deep needs for power and narcissistic expansion. This uncanny 
abthty t~ ferret out nuances of narcissistic :!esire in others is used by 
tfhe chansmanc to manipulate his audience into collusion with his 
antas1es. "He melts th · h ' . . em mto •s personality so to speak and bnngs 
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them and their actions under his control as if they were his limbs, his 
thoughts, and his actions" (Kohut 1985: 54). 
Thus, where Freud proposed that the relationship between leader and 
follower, though conflictual and mentally regressed, could at least be 
resolved by working through the transference and liberating the sexual 
energy of the Oedipal conflict, these later theorists have a more dismal 
picture of group life - one in which collective effervescence and the 
emotionally vitalizing charismatic are viewed as equivalent to the most 
extreme forms of mental disorder- the delusional psychose of parano1ds 
and the fragmented worlds of schizophrenics. 
. The claim made by Bion and his colleagues that the charismatic figure 
ts actually a full-blown psychotic seems on the surface to be far-fetched 
-an artifact of his experimental model.4 A true clinical psychosis would 
have little appeal for any following, as the delusional world of the 
paranoid schizophrenic is far roo obviously deranged to compete with 
ordinary life except in the most chaotic circumstances (though, as we 
shall see, modern charismatics do indeed have a strong tendency to 
actually become clinically psychotic under the tension of maintaining 
leadership). 
But since Bion's pioneering work, others have done research on 
narcissistic disorders, and have discovered a range of less disintegrated 
personality types who are more likely to take the role of charismatic 
leaders. In fact, one category of narcissistic disorder has been suggested 
by Robert Waite (1977) to have a particular resemblance to the 1mage 
of the charismatic leader. This is the "borderline" personality, a 
narcissistic personality disorder that is difficult to define preci~ely 
because it is characterized by an incredible capacity ro :titer self-
representation: 
We can dcva~e a scheme using tht:: central role of the ego as the axis 
of a continuum along which are located the psychoses, bordt::rhne 
states, transference neuroses, and conAicr-free capacities. Movemem 
along this axis is a regressive or a progressive shift rhat could rake 
place, for example due ro successful psychorher.tpy, rhe m.1ssarude~ 
of life, organic stares, and so on. The amazmg capc:wty of borderline 
patients is to have a tremendous range and flexibility of mOL'ement 
along the ego a.:'Cis. (Chessick J 979: 5 34 - emphasa~ in the ongmal) 
In other words, the borderline individual can ~hift rapidly from 
exceptional emotional expressions associated warh deepl)' regrc!l~ave 
abreacraons and near-psychorac fugues to stares of rebtave norm.1llly. 
These shifts of intensity and expression may be partiall)' amo!untary, 
bur, like Weber's prototypical epileptoid shaman, the borderhne .tlso 
has learned a degree of control over his or her vol.1tale emotions. People 
of th1s character type therefore exhabn whar Orro Kern berg C<.tll'> "J 
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chameleon-like quality" of constant role playing and .fluid changes in 
identity. By acting capable of doing anything and be1ng anybody the 
borderline individual tries to persuade both himself and his audience of 
his power and stability; the aim is to give an impression of complete 
self-confidence (Kernberg 1967: 677). 
The borderline thus offers both to the world, and to himself, a 
grandiose but highly flexible and extremely fragile self-presentation 
des1gned to stave off pervasive inner fears of disintegration. Furthermore, 
1n the borderline syndrome the individual has an uncanny ability to 
enact intense emotional states and yet remain detached, since the 
performer is never fully committed to the emotions displayed, because 
the underlying identity from which the emotional states spring is only 
provisionally integrated. 
The borderline is characterized as well by a great desire and ability 
to empathetically merge with others while simultaneously revealing an 
absence of any compassion or respect for the rights of those around 
him. It is a paradoxical condition, made possible because the borderline 
feels the other to be an emanation of himself, and is therefore 
exceptionally responsive to the other's emotional nuances if they support 
h1s or her fantasy, but not if the other asserts difference or autonomy. 
Borderlines exhibit too the tendencies toward paranoia, primary process 
thmkmg, polarized morality, and uncontrollable rage that indicate 
narCISSiStiC Injury. 
The Regressed FolJower 
O~e c~n easily see that a dominating relationship with the adoring and 
1m1tanve crowd would meet the needs of the borderline personality for 
empowerment and merger, but what do the followers discover that 
leads them to accept and to revel in the leader's authority? In Freud's 
bas1c model, the leader as punishing patriarchal superego apparently 
offers the follower only the monkish pleasures of self-flagellation and 
gutlt, a~d En.kson's anti-authoritarian rebel is really only a new patriarch 
on the nse. EJther may .evoke respect and awe, and guilty self-abnegation, but ne1ther character tnspires love. 
However, the .alte~ed paradigm I have actempted to formulate in the 
last few pages 1mphes that the charismatic leader and follower are 
actually mutu~lly enmeshed, each inspiring the other to escape from }h~ hum~n d~lemma of solitude. As Christopher Lasch writes, the 
odowher IS trymg "to dissolve the tension between the desire for un10n 
an t e fact of separat1o b · · · 1 
· . h 0 • · • Y tmagmmg an ecstatic and pam ess reunton wa the moth ., Th d f . . 
d. b h . e~ · e e en~1ve assemon of absolute mdepen-cn~f Y ~ e chansmauc leader aims to dissolve the same existentia l 
pro em, ut by the opposite route of "imagining a stare of complete 
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self-sufficiency and by denying any need for external objects at all" 
(Lasch 1984: 177). The paths converge in tbe charismatic experience 
as the follower and leader fuse together in the group, each fulfilling the 
fantasy of the other. 
From this perspective, the leader's psyche is imagined as one which 
fits with and serves to amplify the mental state of the crowd, since the 
leader is prone to enacting exacrly the experiences of pre-Oedipal fusion 
that the crowd members long for. Leader and follower thus are locked 
in a loop of mutual reinforcement, as the leader's effort to live out his 
infantile fantasy of merger makes him the object around whom the 
group can coalesce and recapture their own "narcissistic complacency." 
When this occurs, the leader is drawn into a vortex, as the crowd's 
adulation validates his fantasies and magnifies his emotional volatility. 
In this theory, the leader is not a Nietzschean autonomous individual, 
bur rather is someone who, more than others, "is able to sink his 
identity in the herd" (Bion 1961: 89). In enacting his own disintegrative 
fantasies, the leader infects those around him, tempting them imo 
merger in the group he has catalyzed. Through identification with the 
leader, the followers roo can escape the boundaries of character and 
~ivilized morality, and partake of the protean range of emotions and 
mtense psychic states that he manifests. This identificatory experience 
is the source of the follower's love for the leader; a transcendent love 
in which the boundaries of self are lost. 
In the case of this psychological version of charisma, then, we can 
~ee that the individual's willingness to die in the service of the group 
IS not a self-sacrifice, since the crowd member and the leader are 
pictured as regressed w a condition pnor w the development of a 
separate ego. Leader and follower are entangled in an empathetic 
communion within the collective, so that physical death no longer has 
its sting. 
It is imagery that is close w the rapturous vision of Durkhe1m. But 
the rhythm of participation proposed by Durkhe1m is now amplified 
not simply by spontaneous effervescence within the group but by the 
inflaming, magnifying power of the charismatic leader, whose fragmented 
self, understood through a psychoanalytic model, gtves him access to 
the raw emotional electricity of the unconscious; an electricity that can 
excite the group into coalescing and arouse a similar emotional intensity 
in the followers. 
In this paradigm the leader's vit::tlity ::tnd selflessness are not bemgn; 
they are a result of damage, and in mirroring and mcorpor::tting the 
masses he seeks reparation and revenge - an infinue and ternble task 
that is taken up by rhc crowd surrounding him. Along With the 
transcendence of death and the ecstatic feelings of :;elfless love that 
accompany charismatic rela6ons come processes of vaolence, coercion, 
delusion and paranoia. So the group and the leader are env1saoned not 
as healthy, but as fundamentally di:;eased. 
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It is assumed, then, from this psychodynamic point of view, that not 
only are charismatics more or less psychotic, but those who ~uccu~b 
to the charismatics' blandishments have also reverted to an mfanule, 
dependent state of mind far removed from a rational, civilized mentality. 
It is only one more step to claim, as many psychologists do, that those 
who join charismatic groups are predisposed w do so because they 
already are mentally unbalanced. For instance, it is argued that people 
with fragmented or distorted identities will find charismatic groups 
especially appealing because their anxiety over separation leads to a 
strong need to find "a merger experience and self-object which will 
fulfill the longings for self-cohesion in the seeker" (Kriegman and 
Solomon 1985a: 254; see also Olsson 1983); while others argue that 
"conversion and mystical states can be employed to resolve a variety 
of conflicts involving both oedipal and preoedipal strivings, and sexual 
as well as aggressive urges" (Deutsch 1983: 120).5 
Like that of Freud, and the crowd psychologists, this approach takes 
its paradigm of sanity and moral behavior from the rationalistic 
standards of bourgeois society. The business of psychiatric practitioners 
is to adapt patients to the "ordinary misery" (as Freud put it) of daily 
life in this environment. People who join groups which offer ecstatic 
collective experiences are "regressed" and "infantile," if not psychotic, 
in contrast to the "adult" who manifests autonomy, ego integrity and 
enterprising, self-aggrandizing individualism- a moral stance congruent 
with a Utilitarian model of human nature. But where the Utilitarians 
came to this model by reducing passion to calculation, psychology 
comes ~o it from the opposite direction, admitting the chaotic intensity 
of passton, but invoking the admittedly fe·eble power of rationality as 
the only possible way to channel and repress the flood of desire that 
hes beneat~ the surface of the human psyche. 
Freud htmself was always deeply ambivalent about the costs of 
~ati~nalization ~nd civilized constraint, which he felt implied an 
mevtta~le lesse~mg of human pleasure and an increasing degree of 
n~urottc repress1on. But many of his successors have a far more negative 
vtew of the c~aris~atic group and a more positive view of rationalization. 
Tht.s evaluation ts perhaps born out of the experience of Hitlerism, 
wht~ undoubtedly awakened in many theorists a deep fear of the 
~ruptton of uncontrollable emotions in a collective context. Bion, for 
ms~ance, argues powerfully for the absolute value of "task groups" 
whtch doggedly pursue .an. instrumental end. Contrary to Utilitarians, 
he favors su~~ pragmanc mstrumemality not because technical reason 
has any positive value in itself, but because he regards it as the only 
way to prevent the dangerous disintegration of a group into a psychotic mas~. Instrumental reason - which was the object of such tortured 
ambtvalence on Webe • d h . . · 
r s pan an sue detestation on N1eusche's - IS 
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thus praised by Bion as a necessary prophylactic against the very 
effervescence Durkheim took as the ultimate human value. 
As a preventative against the emotional intensity of the collective, 
however, practical reason does nor seem very effective; the alternative 
it offers is unlikely to be inspiring to people desirous of escaping from 
their existential condition of suffering and isolation. And even if 
pragmatism is accepted as an ultimate value we still have the problem 
of deciding exactly what is practical; a problem solved generally by 
judging practicality on the grounds of efficiency in gaining a desired 
end. Without a meaningful telos this end must be nothing more man 
the gratification of personal preferences; and these preferences, according 
to Hume's inexorable logic, are themselves derived from emotions. 
So we are obliged to return again to pleasure as a validation even of 
civilized, instrumental rationality. And it seems, from the data and the 
~ogic proposed by psychoanalysts, that me exciting and viral immersion 
tn the group is a pleasure that is superior to all save the embrace of 
the ~eloved. The moral opprobrium in which rhese theorists hold 
ch~nsma is therefore not grounded in their material, but is instead an 
arufact of a desire to uphold the civilized world and its values, without 
any way of justifying them. 
Sociological Perspectives: The Rationality of Charisma 
Weber would have understood the negative valuation of charisma by 
therapists as a consequence of rationalization, and would have drawn 
a contrast with less complex social worlds in which charismatic 
participation may have been held in far greater general esteem and may 
have appeared far less threatening and absolute. In other words, Weber 
~ould argue that it is not charisma itself, but the social configuration 
tn which it occurs, that determines the way it will be expenenced and 
evaluated. 
This alternative view is held by most sociological analy t!>, who agree 
that it is primarily the social milieu thar colors the way in which 
charisma is portrayed. They paint a picture of charismatic involvement 
that contrasts on almost every pomt with that of psychology: Whc~e 
modern psychologists tend to focus on leaders, and emphas1ze the1r 
~isturbed personalities, sociologists have little to say about the character-
IStics of leaders, but are concerned instead with the follower~ and the1r 
surroundings. And where psychology sees pathology among follower~, 
sociologists are concerned to show the followers are no more psychologi-
cally disturbed than anyone else. "Although soc1ally isolated per~ons 
may find fellowship and security in a ~ect and sect preachers occasionally 
precipitate a psycho~is in per~om under ~cvere emotional !>tres~. there 
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is no evidence that seer membership is an indication of poor mental 
health" (Yinger 1946: 88). . 
And indeed, the data from many studies of the members of vano.us 
cult-like charismatic groups support this statement, though the matenal 
may be skewed by the investigators' anripsychological biases. Nonethe-
less, it is generally conceded that even in groups as extreme as the 
Peoples Temple the participants did not seem to be more unbal.anced 
or to have more traumatic famiJy histories than a random samplmg .of 
the soc1ery at large. Nor are recruits into charismatic groups necess~nly 
products of overt deprivation or disorganization processes that m1ghr 
have broken down their sanity (Hine 1974). 
Some theorists have even argued that membership in a ~~dern 
charismatic group is very often a useful and quite normal transitional 
interlude in an environment where there are no rites to mark the passage 
of adole.cenrs from family imo society. These groups, then, are thought 
to serve as "a rehearsal for separation, practice for growing up" (Levme 
1984: 26). And, in fact, the vase majority of members "graduate" of 
their own accord from the totalistic environment of the commune, 
repudiating the excesses of the group, but recalling the warmth and ~ecuriry of participation with continued affection. 6 
It follows then that simply because the members of a group act in a 
way wh1ch their culture defines as deviant does not mean the people 
partlcipatrng are necessarily mentally deranged. Instead, deviance means 
only that the members are operating according to a belief system that 
IS at odd~ With accepted cultural values. They are denounced by the 
mainstream because the group is a threat to the taken-for-granted 
worldv1ew. The imputation of "insanity" to cultists is therefore explained 
by socoologisrs as an effon by SOciety to avoid confronting social crmquc. 
So, in opposition to psychological argumenrs which seek to discover 
pathologies behind charismatic membership, interacrionist sociological 
theory ~voods. making any negative value judgemenrs about rhe menraltty 
of charrsmaucs and their devotees, focusing on the structure of the 
group ltself,.its pattern of recruitment, irs ideology and its contradictions, 
the mechan1sms used to gain commitment and the maintenance and 
evolutio? of the group within a given sociat conrext. The orientation is pragmar1~, and emphasizes the strategies used ro promote the group's Interest~ 1n the "marketplace" of alternative religions. 
. In terms of the inner lives of the members, the general understanding 
Is that collecuves resocialize participants through a number of technic::ll m~thods (Kanter 1972). From this perspective, new ways of living, of 
w Jtever content, are gradually learned wtthm the encompassong P«>~nal network of the group. In thJ> process personal realtty IS 
redefin<d wh<n malleable mdtviduals change tdentity in order to fit the 
mold ot their group COntext. The behavtor and mental >tate of 
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charismatic group members is therefore presented sociologically as a 
product of education within an isolated and reinforcing environment, 
analogous to the way the larger mainstream culture fits people into 
roles within its overarching framework. Sociologically speaking, any 
clai_m that the members in charismatic groups are pathological because 
thetr thoughts have been changed is mistaken, since every collective 
forms and alters the thoughts and actions of the participants. 
Given this premise, any apparent irrationality is considered to be the 
result of the observer's unawareness of the assumptions operating within 
the group. Usually, these assumptions are thought to be quite conscious, 
and involve maximization of a valued good, so that problems of 
understanding the charismatic mental state are in principle no different 
than the difficulty the modern banker would have in understanding the 
"uneconomic" generosity of the nobleman of the Renaissance. The 
n?bleman, like the banker, is seeking to maximize what is valuable to 
htm - though for the nobleman the valued commodity is status-honor, 
nor money. Similarly, in the charismatic group it is asserted that people 
are acting in order to get "what they want." For Weberians, "what 
P~ople want" is coherent meaning, and the job of the analyst is to 
dtscover the meaning system of the group. This done, acuon within the 
commune will make sense. 
In a more Durkheimian vein, other sociologists downplay meaning -
as well as pathology - and argue that reasonable people participate in 
~harismatic groups simply because the group offers ''what people want" 
tn the form of community, as "social implosion" draw~ members into 
ever more rewarding, intimate and inclusive relatiomhips (Bainbridge 
1978). This intimacy facilitates the group member's withdrawal from 
~xternal influences and permit~ greater deviance from rhe !>ocial norm 
tn the pursuit of the communal experience (see Lofland and Stark 1965 
for the classic statement of rhis perspective). 
Underlying this model of commitment is the Durkheimian idea that 
people naturally wish to participate in communal life. Furthermore, 
sociology often implies that such community is hard to find tn modern 
society, which is characterized as favoring isol:ltion and afflicted wirh 
problems of meaninglessness and anomie. Within this alienating situation, 
people w ill tend ro gravitate to alternative groups that do offer a sense 
?f collective participation, in spite of the apparent irranon.1lity of their 
tdeologies. This soctolog1cal model thus argues that anyone afflicted by 
the conditions of moderntty mtght join a chansmauc group under 
appropnate condinom, .md does us the sen1cc of rendermg the 
experience of chansma le s foretgn. 
This paradigm also places the actual fact of beang a part of the 
chammatic communtty at the center of 1ts theory, thereby b.1lancmg an 
overly leader-centered psychologtc.ll v1ewpoint. Moreover, tt •~ assumed 
that this communal cxpcncnc~: IS cs~entially healthy, and that modern 
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society, insofar as it disallows community, is diseased- again reversing 
the psychological concept of charisma. . 
But if many psychological explanations err by assum•.ng t~at 
charismatics and their followers must be insane, these soc10logtcal 
approaches have shifted too far in the direction of a dull rationality._ In 
these accounts, the ecstatic and passionate character of the leader, whtch 
was so important to Weber and Nietzsche, is left aside almost completely. 
Any discussion of leadership focuses solely upon the leader's message 
and its contradictions, not upon the person himself. Nor do we get any 
sense of the excitement of participation in an ecstatic group. Instead, a 
football team or management consortium that has developed a sense of 
camaraderie and loyalty is not distinguishable analytically from a 
charismatic group except in the structure of the organization a_nd t~e 
method of recruitment. And even the emotional content of chansmauc 
participation is a pallid image - "the nurturant atmosphere, coupled 
with the security of a communal group" (Bromley and Shupe 1981: 
123) - that is obviously very far indeed from Durkheim's powerful 
vision of rapturous, erotic communion in the collective. 
Classic social theory and our own common-sense understanding of 
charisma make it evident that charismatic groups and their leaders offer 
something rather beyond the homey and sensible picture given by a 
sociological theory that claims people "choose" to participate in a group 
because they like the comforting atmosphere it promotes. We can ~ee 
that this stretches the notion of rational choice beyond its boundanes 
if we think of the real, subjective experience of charismatic groups 
where members feel lost in total love and are capable of dying, or 
k11ling, for the sake of the group. ' 
This. aspect of charisma is captured far better by the psychoana~ytic 
po.rtralt!. of groups bound together by compelling motives of unconsc1~us 
dnves toward self-loss, by shared group regression and the satisfawon 
of powerful emotional impulses, all awakened by the leader's highly 
charged capacity to stir up deep identificatory states of merger in the 
hearts of those around him. 
V!fe have then two opposing modern approaches to charisma: one, 
den~ed from ~sychoanalysis, gives credit to its intensity and transcendent 
quahty, but IS JUdgemental and pbces too much emphasis on the 
pero,onal character of the leader; the second perspective recognizes the 
Importance of the group and the desirability of communal participation, 
but removes pass1on from the experience, ignores leadership, and 
downplays the unconscious dnves that underlie the charismatic tie. Each 
offers us part of the charismatic experience - but not the whole. 
h In a r~al sense, these efforts recapitulate a familiar moral tension 
t at denves from the fundamental premises of emonvism. Among psychol~glsts, Nietzsche's apotheosis of the passionate characteristics of 
the chan~matK ha~ been transmuted, through the mediation of Weber, 
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Freud, Le Bon and Tarde, into an outright horror of the charismatic 
advent and a panicked clinging to instrumental, pragmatic reason as 
the only protection against a descent into the vortex of unconstrained 
desire. The psychologists, led by their premises to a reliance on emotion 
as the final arbiter of value, attempt to deny it in favor of repression. 
On the other hand, the sociological orientation has retained a 
Durkheimian faith in the moral goodness of the communal experience, 
or, at least, a concurrence with Weber's more intellectual idea that 
subjective participation in the social world is the only thing that can 
give life its felt significance. But if psychology has recoiled from its own 
insights into the emotional roots of group life, sociology has reacted in 
a different way; not by repudiation of emotion, but by making collective 
emotions tame. People in charismatic groups are imagined to be 
consciously seeking coherence, rather like mathematicians constructing 
a theorem, or else they are looking for a warm dub-house atmosphere. 
This is obviously not only far from the psychotic imagery of group 
consciousness proposed by Bion, but also far from the erotic frenzy of 
charisma as imagined by Durkheim and Weber. So, charismatic 
involvement is either given its full weight, and fearfully repudiated, or 
else eviscerated so that the corpse may be safely embraced. 
7 
Synthetic Theories of Charisma 
In the last chapter I sketched in exaggerated chiaroscuro the divergent 
moral evaluations of charismatic involvement typically made by some 
contemporary sociologists and psychologists. In this chapter, I wa.nr to 
consider several efforts to develop a more synthetic model of chansma. 
These theories begin by accepting the existential tension between 
development of autonomous personal identity and an opposing tendency 
- psychological o' physiological - fo, sell-loss in states of me<g«. The~ 
argue that certain kinds of external pressures may act to undercut an 
blur personal identity while simultaneously enhancing the likelih~od of 
immersion in a charismatic group. But even though these theones . try 
to link external and internal dynamics in a way that modern psychologtcal 
and sociological theories do not, in moral emphasis they are ~II 
descendants of crowd psychology, viewing charismatic involvement m 
an unrelentingly negative light. 
"Thought Reform" 
One such synthetic theory was articulated by Robert J. Lifton in his 
tnfluential work on "thought reform" in China (1961 ). ln his w~rk, 
Ltfton argues that the systematic use of techniques for the destruction 
of personal identity within a totalistic communal structure precedes and 
fosters merger in the charismatic group. This merger holds at least for 
as long as the input lasts, and in some cases for much longer. 
As illustration of his thesis, Lifton analyzed thought <elo,m (populady 
known as brainwashing), which used a number of identity-challengmg 
coerctve techniques to gain the loyalty of opponents to the Chinese 
communist regime. The procedures included alternanng organized 
torture and humiliation with leniency and offers of friendship, repeated 
breaks in routine, continuous demands for confession and for public re.velatt~n and re-evaluation of one's past and present inner state, the sttm~~anon of gUJit, and tntensive peer group pressure to cooperate and parttctp~re. Thts co~stam bombardment often led the unw11ling pnsoners 
toward tnner sensa nons of identity distntegranon, regreS!>IOn to childhood 
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states of dependency, and dramatic personality transformations couched 
in the terms of death of the old individualistic ego and rebirth as a new 
"collective" self. 
According to Lifton, the victim of successful thought reform becomes 
cl.osely equivalent to the crowd member imagined by Le Bon and Tarde. 
Ltke a somnambulist, he is lost in adulation of the charismatic leader 
and prone to absolute moral visions marked by a strong polarity of 
good and evil; his thought becomes constricted and mythical; dependency 
o~ and merger within the group is deep, while personal privacy and 
dtfference are denied in a discourse of confession, self-purging, and 
absolute loyalty. In this case, the end result often was strong loyalty w 
the government of China, and to Mao Tse Tung . 
. But the process is not simply one of avoidance of pain. According to 
Ltfton, the disintegrative experience of thought reform can also "offer 
a ~an an intense peak experience: a sense of transcending all that is 
ordmary and prosaic, of freeing himself from the encumbrances of 
h.uma~ ambivalence, of entering a sphere of truth, reality, trust, and 
Stncenty beyond any he had ever known or even imagmed" (1961: 
435): This ecstatic component gtves thought reform a powerful appeal 
despae its coercive character; even as the victims' personalities dissolve 
under the unrelenting p ressure placed upon them by their tormentors, 
they paradoxically feel the extraordinary communion we have found w 
be essential to charismatic involvement. 
Lifton pictures the psychology of this state in a way very like the 
model of narcissistic merging posited by psychoanalytic theorists. It is 
seen as analogous to the pleasurable experience of the child fused with 
the parent, and Lifton links it with "the ever-present human quest for 
the omnipotent guide ... that will bring ultimate soltdarity to all men 
a~d eliminate the terror of death and nothingness" (Lifton 1961: 4??)· 
Ltfton's argument, then, IS that the human psyche has certaan qualatJes 
~hat are a consequence of infantile desires for fusion and dependency, 
Imagined in mythic terms of the death of the ego and rebirth as a 
member of the transcendent collective under the leadership of the 
charismatic figure. 
But Li fton does not undersrnnd this state as pure psychotic regression. 
!tis instead portrayed as "a new form of adult embeddedness, origi nati.ng 
tn P?~terns of security-seeking ca rried over fro~ chtldhood, ~ut .w1th 
quahues of ideas and aspiraraons that are speafically adult (LJfton 
1961: 437). All human beangs have an innate potennal for self-loss an 
such forms of adult embeddedness - a potenrial that can be acuvated 
thr.oug~ specific identity-altcnng mechanisms of coerc1on and exhor-
tation an a closed group environment. . . 
Many have disputed Lifton's argument, claiming that 1t IS anappropnate 
to compare voluntary groups with those in which membership IS c?erce~, 
bur this misses Lifton 's point; he believes the rewards of chansmattc 
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immersion couch upon a deep and ineradicable part of human nature 
chat is usually buried beneath the calming, identity-maintaining facade 
of ordinary interaction. Coercion simply rips that facade away, 
accentuating the desire for an escape from the isolated self in the arms 
of the welcoming charismatic community. Similar conditions occur 
during "periods of cultural crisis and of rapid historical change" (Lifton 
1961: 437), when objective threats to the self replicate the disintegrative 
environment of the prison camp. In these stressful periods, many people 
are likely to participate quite voluntarily in totalistic groups that offer 
a refuge from confusion within a new, transcendent, group identity. 
Benclheim (1943) made a parallel argument in his discussion of the 
characteristics of Nazi concentration camp victims. In the camps, 
idenrity-challengjng techniques were systematically employed, including 
arbitrary punishment, the rigid enforcement of meaningless rules, 
extreme torture and humiliation, group responsibility, treatment of the 
inmates as children, and the forbidding of any autonomous action. The 
haplells victims of these terrible pressures on personal identity often 
as!lerted, against all evidence, that the top officers of the camp were 
really good and kind; and sometimes demonstrated their loyalty to and 
idenrificauon with their oppressors by wearing cast-off Gesrapo uniforms. 
Infantile dependency, moral polarization, intensification of feeling, 
identification with Gestapo values, and idealization of the Gestapo 
leaders, were all generated among these tormented souls - a familiar 
and terrible constellation . 
.Bettelheim, like Lifton, argues that this response is merely an extre~e 
example of a general case. He warns that such abject response~ wtll 
occur as well within state systems if citizens are placed under similar 
self-destructive conditions of fear, indeterminacy, and physical and 
mental anguish. 1 That the self has been broken by the same person 
who stands as an authoritative model is irrelevant· the shattered identity 
will c.ling with love to whomever is offered as an ~bject for attachment, 
permttttng the follower even a minimal "illusion of will" by his gestures 
of command and offer of participation in charismatic communion. 
Physiological Theories of Trance and Charismatic Involvement 
Other theorists have built a model of charisma very similar to Lifton's, 
?ur fro.m a. non-psy~hoa~alytic perspective. They argue instead that •mm~n·•on tn a chansmattc group is primarily a mechanical result of P~Ys•c.al and mental inputs that automatically stimulate trance-like dtsso~tauon and hypersuggestibility in the acolytes, leadmg them to 
subnllt themsel.v~s. utterly to the commands of the leader. This perspective 
gams ItS cred:btltry by systematically collecting evidence about the 
content of trance state~ that the crowd psychologtM'> rook J., the 
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paradigm for charismatic involvement and then positing a scientific 
explanation based on brain neurology. 
Of course, the scientific study of abnormal forms of consciousness 
poses great difficulties. William James was one of the first investigators 
of such phenomena, and he put the challenge clearly: 
Our normal waking consciousness . . . is but one special type of 
consciousness, whilst all about it, parted from it by the flimsiest of 
screens, there lie potential forms of consciousness entirely different .... 
No account of the universe in its totality can be final which leaves 
these other forms of consciousness quite disregarded. How to regard 
them is the question - for they are so discontinuous with ordinary 
consciousness. (1929: 378-9) 
Despite the difficulties, Arthur Ludwig and others have developed 
typologies of altered states of consciousness (ASCs), focusing primarily 
on the attributes these altered states share, and on the way they are 
brought about. This research utilizes both objecrive tests and personal 
reports of people who have entered altered states in experimental or 
natural settings, and places them within a systematic comparative 
framework.l 
What was discovered from this exercise is that ASCs involve something 
very like the Freudian im:.1ge of "primary process" thinking in which 
~ause and effect blur, incongruity and ambiguity predominate, and the 
lllchoare desires of the unconscious come to the fore in all their 
passionate intensity. Ordinary rarionaliry is set aside in favor of highly 
c_harged metaphors and fantasies. There is also a subjective sense of 
um~lessness, accompanied by schizoid-like mental disintegration and an 
obltteration of the boundaries between self and surround. Under these 
~ondirions, as S. A. Luria writes, there is a feeling that a powerful 
Impersonal " It" has overwhelmed the individual .. I. " 
. Paradoxically, as the limits of rational consciousness and 1nd1vidu~l 
Identity are superseded, the person in trance, li_ke the c~arismatJC 
follower, may have a feeling of power and revelauon. In t~IS state of 
what Oliver Sacks has called "deceptive euphoria," the u~1ve~se may 
sudde.nly seem to be intuitively graspable; the self, as II d1ssolves, 
expenences a sensation of omnipotence. For example, M:.1ya Deren 
describes her own trance experiences as "accompanied by a sense of an 
explosion upward and outward ... possession is the ulumate ~elf-
realization to the point of self-transcendence" ( 1953: 321). . 
Bur although those who have been entranced may feel grand10se expan~ion, at the same time they are likely to be hyper~uggesuble, 
responding uncritically to the mstructions and cues ?f an auth~nt~ 
figure. Arthur Ludwig and other theorists relate th1s charactemn\.: 
suggeMibiliry to the predominance of highly charged pnmary process 
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thought in the ASC. In this state, the individual is filled with overflo.wing 
emottonal intensity while simultaneously the structures of or~mary 
thought are undermined. As Arthur Deikman puts it: "the undomg of 
automatic perceptual and cognitive structures permits a gain in sensory 
intenmy and richness at the expense of abstract categorization ~nd 
dlffercntiauon" (1972: 36). In this condition of psychic deconstrucnon 
reaht} suddenly seems, as William james says, more "utterly utter" and 
the indi, idual feels himself lost in merger with a world shimmering 
With energetic life. 
Yet, smce euphoric expansion coincides with the disintegration .of 
boundanes of personal identity and the effacement of ordinary categones 
of thought, self and surround lack shape and purpose. Panic lies not 
far beneath the surface of rhe entranced condition, as the sense of 
expansive limitlessness conceals a potential collapse into a frighteni~g 
vo1d where the self vanishes forever. The leader rescues the somnambult~t 
from th1s danger, g1ving the chaotic world substance and direction by 
the pure .tsseruon of will. The self, having been lost in fusion, is restored 
and renewed as the authority figure constructs an identity, and a w~rld, 
by ht1. commands. Radical shifts in value orientations are then posstble, 
as these commands are experienced as emanating from a new, 
transcendental core of bemg. Thts perspective obviously is in complete 
a\:cord with that of the crowd psychologists. 1 
Studie~ also how that long-term 1mmer~1on in such altered states of 
consctou<.ne s correlates with a consistent personality change. As one 
rc\eJrcher wmes: "Wtth the diminution of conscious control or 
inhtbltions, there IS often a marked change in emotional expression. · · · 
sudden .tnd unexpected d1splays of more pnmit1ve and intense emonon 
than t:~huwn during normal vvaking consciousness may appear" (Ludwtg 
1972: 16). In other words, those who have had been accustomed to an ?l~e.re~ st~te, whether because of disease," or psychosis, or hypnosi~. or 
lnttiJtlon IntO a cult, or other tr~umng, may acquire an emotional cone 
th.u_ 1s remarkably v1v1d and expressive. "These changes indicate 3 
dl':ltmct behJv10ral. syndrome involving a deepening of affecttve response ~lth thl pre':lervauon of Intellectual function" (Winkelman 1986: 185). 
The reader will recogmze that this research which is essentially 
Jescnptive, repltcates much of the 1magery of e~rlier theory. Weber's 
ptcture of the leader as vi,idly emotional IS validated in the expresstvc 
capauuc~ of tho~c who have had long-term paniciparion in an ASC. It 
appe.l~., 3 '. well that an altered state of consciousne~s, hke the parad1~1llauc .hypnotic trancl as understood by Tarde and LeBon, is J 
condition of mchoate cxcttablltty, in wh1ch the passtve subJeCt awatt~ 
the 5hapmg oracular voice. Furthermore, the ponrau of group mentalicy 
dra\\ ~ by Durkhe1m .1nd Identity theonsh also runs parallel with the 
cxpenence of the ASC, as 111 both mstances mdividuals lol>e their 
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personal boundaries and simultaneously feel a surging sense of heightened 
vitality. 
But in this case, the theory as to why all this should occur pivots on 
a notion of humans not as social products, nor as psychological entities, 
but as physical beings. The cause of immersion in the ASC 1s taken to 
be a mechanical result of an interruption in the ordinary flow of input 
inro the psyche, either through overstimulation (such as drumming, 
dancing, chanting, hyperventilating, or torture), or undersumulauon 
(solitude, darkness, immobility). Extreme mental concentration is also 
conduc1ve to the experience of ASCs, as is the cultivauon of a state of 
passivity. Psychotropic drugs can cause altered state , as can phystcal 
fangue, hunger, thirst, disease, and so on. 
Arthur Deikman calls this entrancing process "dcautomatizarion," 
since it requires a breaking down of the ordinarily ordered suuctures 
of consciousness that pattern our perceptions. Our consciousness, he 
says, usually consists of highly stereotyped "aucom:HJc '' ways of 
understanding and acting; sensory and emotional input are hm1ted and 
organized by the brain in order to allow effictent acuon. We ltve w1th 
blinders on to force us to focus on where we are gomg. But the 
techn1ques and conditions Cited above, and man} others, have the 
potential to neurologtcally d1srupt this channeltng "until the elf is no 
longer experienced as a separate object and customaf} perceptual and 
co~iuve distinctions are no longer applicable" (Dc1kman 1972: 34). ~ 
Th1s leads ro "a state of parasympathetic dommance" in wh1ch more 
primitive and "non-logical" parts of the brain are in command, much 
as occurs m temporal lobe ep1lepsy when disinhibinon of the temporal 
lobe allows brain activity in the older, emotional <tear of the brain to 
domanate (Winkelman 1986: 174). 
Accordmg to this view, dtsintegrarive techniques serve to "keep rhe 
parts of the mind - the connc:t.uons ins1de the central ncn.ous 'Y~tcm 
- divided in function, m awon, and in thetr connection with the outer 
world ... the longer tt goes on, the further apart all of thi'i ~er~ m be 
- like the chronic sch1zophrenac" (Clark quoted in Appel 1983: 134). 
nle follower's state of mtnd hke schizophrenia, is rcckon..:d to be a 
phys1cal phenomenon, wh1ch 'can be understood by the study of brain 
chemistry. 
. But even though the emphasis here is on the phyo,iolo~ical chan~cs 
~~ the brain mduced by spec1fic techniques, this modt· o.f app.roa~.h. ltkc 
l1fron' and Bettelheim's, doc'> call attention to the rcbuomh1p between 
external ~ocial-psychological influence" and the .. ubjccti\'e 'tate of the 
follower. In all these perspectives, the sy.,tematic disrupuon of "normal .. 
con,ciousne s leads automatically to a highly regrc \1\'e wndm~n 
analogous to a narcissistic per'lonality &;order or a prolonged h)pnot~c 
trance, in which rhe md1\ 1dual i .. prone to self-lo'~~ In ·' chammauc 
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group. The physiological evidence does nor conrradicr the m?re 
psychological and social paradigms; it corroborates them by showmg 
rhe physical mechanisms through which incense commitment can be 
engendered. 
These theorists all regard the stare of self-loss with horror as the 
essence of dehumanization, while personal autonomy is given the highest 
possible value. Considering the extreme cases used as illusrrario~s -
concemrarion camps, cults and prisons- this negative view of chansma 
and group merger is understandable, bur it is harder to justify when 
we see people joining charismatic groups volunrarily - as Lifton and 
Benelheim say is likely to happen when social conditions threaten identity. 
Modernity and "Other-directedness" 
The identity-threatening milieu that favors charisma is usually thought 
to be a result of some kind of catastrophic threat or cultural collapse 
which leaves people desperate for leadership. But many recent thinkers 
have raised the possibility that present-day social mechanisms, even 
when running "as usual," may in fact strongly press individuals toward 
charismatic involvement. 
The earliest examples of this tradition of thought derive primar.i ly 
from the painful struggle to understand the German experience with 
Hitler, and include Erich Fromm's (1941) analysis of the Nazi followers' 
"flight from freedom" in a chaotic and idenriry-challenging environment, 
W1lhelm Reich's (1970) seminal effort to relate sexual repression to the 
psychology of Fascism, Alexander Mitscherlich's (1969) concept of 
"society Without the father," the dissection of the "authoritarian personali~y" by Theodor Adorno and his colleagues ( 1950) and Bertra~ 
Schaffner s (1948) effort to relate German family structure to Naz1 
participation. Some of this material will be used later in a discussion of Hitler. ' 
The German experience, however, can be dismissed as highly unusual, 
the product of just the sort of extraordinary cultural crisis that is 
thought to precede charisma. But we can find as well theoretical 
perspectives that imply a similar propensity toward charismatic involve-
mem through~ur modern society. These theories begin with ~h.e 
contemporary 1deology of radical individualism - derived from Unll-
tariamsm - which affirms human beings ro be islands separate from 
the rest of. t~e .social universe (for example, Bellah et al. 1985). Within 
thJs ethos It ~~ 1mposs1ble to make a moral statement about the positive 
value of commun .. ty, since people can only speak of acuon a~ self-
Interested and denvcd from personal preference. This i.,, of cour~e. the " 
cmot1v1st pos1t1on m Its purest form. 
Synthetic Theories of Charisma 81 
According to many social theorists, the emotivist premise corresponds 
to the general conditions of modern social organization, including 
increased technical diversity of the work force, the continued decompo-
sition of integrated local communities and the deepening isolation and 
alienation of individuals, who find themselves lost in a proliferation of 
~ragmented roles. In this environment, work is more specialized, less 
Interconnected with the world at large, less personally satisfying. People 
are unaware of how they fit in a larger pattern, and feel themselves set 
a~oat in an uncertain and perilous world where meaning is hard to 
d1scern and secure commitment unlikely. Society itself is perceived as 
"la~king authentic institutional or symbolic form" (Lifton 1970: 52). 
Th1s amorphous and anxious state is exaggerated by the proliferation 
of media images that undermine all taken-for-granted beliefs, replacing 
them with ephemeral fashions. Certainty is replaced by cynicism, 
boredom and alienation. 
Without any accepted moral guidelines the freedom of choice granted 
by this fluid, highly competitive society can lead to a tremendous anxiety 
about making "correct" decisions. Persons are obliged to pay cautious 
attention to the choices of others since accommodation to and imitation 
of the decisions of others will vahdate the value of one's own decisions, 
and ratify one's position in a confusing and dangerous world without 
clear boundaries or status markers. Reliance on personal preferences in 
the absence of value hierarchies rhus can imply nervous conformity to 
the preferences of others- a kind of "social radar" that David Riesman 
and his colleagues famously characterized as "other-dirccredness" 
(1962). 
According to this argument, the anxious lack of confidence in 
the validity of one's own desires is accentuated by the increasing 
preponderance of vast corporate structures which demand conformity 
f~om their members and a willingness to adapt 1mmed1ately to 
Circumstances. Adaptation means one must be qu1ck to change 
appearance and to put on appropriate protective coloration; one must 
also be mobile, willing to move quickly to a new location, able to 
~stablish new, if shallow, emotional ties immediately. Most important, 
It means that one's inner life must be flexible, so that morality becomes 
situational. One must be alert to nuance, and always prepared to shift 
dir~ction with the prevailing wmd. From this point of view, m modern 
SOCiety the ideologically regent self is becoming ever more and more 
self-consciously pliable, more "Protean" {to use Lifton's phrase). 
In this fluid and competitive context "Protean man ... ha~ comra~t 
ne~d of a meaningful inner formulation of ~elf an? ~orld, tn \~hach . h1~ 
actiOns, and even his impulses, have some kmd of fir w1rh the outside 
as he perceives it" (Lifton 1970: 54-5)., Even pleasurJblc m~er 
• sensations, the ultimate motivation for action and judgement accordmg 
to rhc cmotivist ethic, arc rendered problematic, 'uKc they too are 
----------------............. 
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marters of anxious comparison, to be measured in relation to the 
achievements of others, who may have a faster car, a more ostentatious 
ring, more and berter orgasms. 
As uncertainty reaches into the core of the ind1vidual's _way of 
experiencmg, the modern, "other-directed" person is portrayed 1n much 
of contemporary social theory as a bad actor, without an inner self at 
all. This thin character is supposedly manufactured completely by _the 
world around him, caught up in a confusing social context of m~lnple 
roles, hyperaware yet distrusting of the audience, self-consCiously 
manufacturing the appearance of appropriate feelings in order to 
maintain a precarious social from, while in actuality nearly paraly~ed 
internally by pervasive anxiety about purring a foot wrong: "Behmd 
many masks and many characters, each performer tends to wear a 
single look, a naked unsocialized look, a look of concentration, a look 
k" of one who is privately engaged in a difficult, treacherous tas (Goffman 1959: 235). 
The compensation for this pressure and tension is a materialistic 
ideology of possessive individualism that promises happiness and 
validates personal worth solely through the competitive acquisiti~n, 
display, and endless consumption of ever expanding amounts of matenal 
goods and services. But the reward itself increases tension, since there 
is no end to accumulation, and anxious comparison with orhers is 
continuous. 
So, from this perspective, modern culture is marked by an apparent 
paradox: "an absolutely autonomous self, and a self determined 
completely by the social situation" (Bellah er al. 1985: 80). The paradox, 
however, IS only on the surface, since absolute autonomy, without any 
base for hierarchizing preferences, leads, as these theorists argue, to 
absolute conformity in an era in which the self is floating without 
moorings, and can fi nd only physical sensation and material possessions 
as a moral peg upon which to hang a highly conringenr identi ty. 
But the disintegrative effects of the loss of tradition the division of ~abor_, the absence of meaning, and the impossibilit~ of grounding 
Identity do not mean that the search for charismatic communion ceases. 
On the comra_ry,. f~om a Durkheimian perspective, modern sc;>lipsism 
acts to push 1nd1v1duals toward immersion in a charismatic group. 
Psychologically, this is because "man cannot Jive without attachment 
to some object which transcends and survives him" (Durkheim 1966: 
210). Structurally, it is because "bureaucratic political organization · · · prod~ces the concomitant longing for chansmatic leadership in those ~nd lvlduals alienated by the structure of bureaucracy itself" and because 10 th~ modern world, rem by futility ahenation and anxiety, "the 
cohes1on p bl ' ' k. d 
. ro ems · · . are so complex that pressures toward some m 
of Jrrauonal unification figure or symbol become almost necessary if 
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anomie and social conflict are to be reduced to manageable levels" 
(Glassman 1975: 633, 636). 
The more ambivalent psychoanalytic perspective also rests on the 
faith that a social formation not perm.itting expression of "the 
fundamental pattern of separation (anxiety, aggression) followed by 
union" (Roheim 1970: 43 ) will find the repressed aspect erupting in 
some form. If modern society seems to prohibit communion, then in 
reaction alienated individuals must possess an "unappeasable appetite" 
for emotional experiences with which to fill an inner void (Lasch 1979: 
72). It follows that charismatic movements, or their equivalents, will 
appear to sate that hunger. 
Reasoning from these premises leads to an argument that the desire 
~or experiences of merger and attachment will actually i11crease 
~ncre~entally as these pleasures are ever more restricted by rootless and 
tsolatmg modern conditions. When the self is devalued and stripped of 
identity markers and ties with others, and yet simultaneously affirmed 
as the sole validation for any action, then the intensity and inner 
certainty offered by a charismatic revelation and immersion in a 
co~munal group of devotees will be highly attractive. This form of 
het~htened interaction offers just what the social formation lacks - a 
feelmg of communion, ecstatic self-loss, transcendence, faith. 
The "Culture of Narcissism" 
A more specific argument in favor of the contemporary del>ire for 
charismatic self-loss is implicit in the psychoanalytically influenced 
theories of Christopher Lasch (1978), who made the "culture of 
narcissism" a standard shorthand for characterizing modernity. H1~ 
argument begin~ with the sociological image of contemporary life I 
?utlined above - an image of competitiveness, complexity, personal 
Isolation and social fluidity. The character type that is suppos~dly 
developed in this context Lasch describes as similar to that of a pattent 
with a narcissistic idemity disorder; a fragmented and. enrag~d self 
engaged in a convulsive search for pleasure and sttmul:mon to 
compensate for a lost sense of vitality and meaning. . . 
. Lasch is not alone in his formulation. Equivalent argument!>, dtffermg 
m technical detail and analytic expertise, have been made by J 
number of other theorists, both within and without the psychoana lync 
com':"unity, starring from a post-freudian model of the_ contradtctory 
relattonship between modern social formauons and baste 1dcnttty needs. 
For Instance, Simcox-Remer (1979) claims that the absence of support 
networks in modern soc1ety leads to anxieties about 1d~nm~ and to 
borderlme and narciSSistJc personalmes seeking salv.won 10 fu,ed 
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relationships. Heinz Kohut (1977) argues in a similar vein that the 
modern isolation of the nuclear family, coupled with the intrusion of 
the marketplace into family life and the subsequent erosion of famil!al 
emotional ties, tends to increase the number of narcissistic pathologieS 
derived from a lack of empathetic communion within the household. 
These theories that link modernity with disorders of the core identity 
are borne out in practice, as many psychotherapists concur tha~ t~e!r 
patients are more and more likely to be persons suffering from narciSSIStiC 
pathologies. 7 
From this perspective the psychological problem of today is not one 
of Oedipal conflict, but one of the absence of an identity, with people 
seeking to fill the inner vacuum left by inadequate parental care and a 
lack of emotional support. This modern personality type is generally 
regarded as the psychological expression of a social world in which 
alienation, ennui, and anomie prevail. 
Attempts by individuals to escape this enervated condition through 
drugs or sex or the consumption of material goods do not provide real 
satisfaction, since the basic desire is to recapture the security and ecstasy 
of moments of primal fusion. As one psychologist puts it in an essay 
on narcissistic personality types: "When they are not in a relationship 
in which they are partially fused to or merged with another person, 
they feel empty, fragmented, alone, and uncertain about who they are 
and who the other person is" (Adler 1979: 644-5). Such individuals 
will ceaselessly search for others with whom to identify, and through 
whom they can find the powerful sensation of boundary loss without 
the fear of complete disintegration. 
Although not usually carried in the direction of understanding social 
movements, it is evident that the "culture of narcissism" argument 
logically implies an inclination by the narcissistically damaged to submit 
to a charismatic leader who will facilitate an empowering, ec!>tatic 
merger in the group. As we know from psychological theories of the 
group, the character of a charismatic follower resembles nothing so 
much as a person with exactly the personality disorder outlined by 
Lasch and Kohut as typical of modern men and women. And the leader 
such individuals will find most entrancing is exactly the volatile 
borderline psychotic who embodies and enacts their own deepest 
fantasies of .fusio~, intensity and rage. So, according ro this paradigm, 
modern society IS characterized, it would seem, by the wide pread 
appearance of personality types whose feelings of inner deadness impel 
them to charismatic relations. 
Starti.ng from another, more orthodox, Freudian perspective, ~ut 
endtng 111. the same ~lace,. Gutman (1973) has explicitly linked modernitY 
and the nse. of chansmauc leaders. He begins with the modern challenge 
to the veracity of traditional values. As external standards are undermined 
all form of authority are delegitim~ted, even by the aurhonry figure!> 
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themselves. Parents look to their children for love and meaning because 
they are uncertain of their own values, and so of themselves. The child's 
aggression can therefore nor be convened into the internal controlling 
power of the moralistic, punitive superego, but must be channeled by 
an external source. 
This process coincides with a resurgence of mythical thought, and a 
tendency to boundary loss in worship of charismatic leaders who offer 
themselves as substitute superegos who can tum aggression out\vard. 
"When the internal autocrat of the superego disappears, it is reborn 
externally .... It becomes the coercive power of rhe priest, the prince, 
the sorcerer- and the 'group' " (Gutman 1973: 615). Thus both identity 
theorists and more traditional psychoanalysts come to the same point 
- arguing for an elective affinity bet\veen modern social life and 
a personality structure with strong tendencies toward charismatic 
immersion. 
We have then rwo synthetic pictures of conditions that lead to 
charismatic involvement - one in which an alienated modern society 
and a "culture of narcissism" combine to make people likely to accept 
charismatic immersion ; the other a portrait of techniques for "thought 
reform" that disrupt personal identity and prepare individuals for elf-
loss. Neither assumes that members of charismatic groups are necessarily 
pathologically traumatized, as the psychological model does, nor do 
they consider the charismatic cult to be simply an alternative form of 
rational action, as the sociological model does. Instead, human beings 
are envisioned as susceptible to rhe disintegrative effects of certain 
techniques and social conditions that act to challenge personal identity, 
promote engulfment by the group, and favor ecstatic adulation of the 
formative leader. 
These dark fables are not mutually contradictory. In fact, they mesh. 
If Lasch and other theorists are right in their claim that alienating 
modern social conditions may produce anxious and uncertain narcissistic 
personalities, and if it is correct that narcissists are searching for self-
loss and merger in order to redress their injuries and vent their rage, It 
follows that these malleable individuals will be particularly susceptible to 
voluntary indoctrination into charismatic groups by the "bramwashing" 
techniques discovered by Lifton, Benelheim, and the physiologists of 
trance. In fact, modernity itself, in its radical challenge to the gr~ntnd!> 
of selfhood, may be seen as analogous to the pressures apphed 1n 
"though t reform." 
Escapes from Modernity 
If we rake this portrait of modernity seriously, the future appears w 
cons1st of greater and greater pressures on individual.,, increa~i ng 
----------------.......... ... 
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loneliness, solipsistic ideologies, heightened competition and anxiety. 
Many more or less utopian escapes from this unhappy situation have 
been proposed. But these escapes take no account of emotional structure, 
and do not recognize the potential for charismatic leadership in their 
imaginary utopias. They operate instead within an understanding of 
human psychology that is rationalistic and individualistic. 
For instance, Marxists imagine a revolution against individualism and 
greed and in favor of community, affirming the equality of all. But 
history shows that the ideology and enactment of equality does not 
militate against a cult of personality. In fact, egalitarian revolutiona.ry 
movements enjoin the merger of the individual within the mass whtle 
simultaneously requiring worship of the charismatic central figure who 
embodies the group's revolutionary fervor. Even Lenin, who opposed 
the cult of personality, nonetheless was the object of such a cult, and 
remains so in his sacred tomb (see Tumarkin 1983 ). 
Perhaps instead, as a number of neo-conservative thinkers who find 
modern moral vacuity disturbing suggest, traditional normative values 
can be resuscitated, and people can be brought out of the anomie slough 
of relativism to find the old familiar lights of faith and trust burning 
once again (for example, Sandel 1982). But for these theorim 
establishing traditional bonds is based on a re-establishment of an 
ethical consensus, when in fact the morally disintegrative reality of 
competitive individualism allows no ideological armature ro support 
such a revtval. 
Furthermore, the academic appeal for a reaffirmation of traditional 
values assumes that these values are primarily a matter of education 
and consocaation. This may be true for intellectuals (though it probably 
is nor true even then), bur the evidence shows that widespread revivalist 
movements draw their strength not from ideas or nostalgia, but from 
the emotional intensity generated by a charismatic figure. And a prophet 
who demandl> a return to a millennia( past is no less radical than a p~ophet. with a vasion of the transformed future; both require the 
dassoluuon of the status quo, both demand an undermining of the 
comforting values and intellectual consensus that nco-conservatives hold ~o dear. 
Or one can adopt a Sartrean existentialist position, and undertake a que~t for an authentic ontological identity beneath social conditioning; 
find111g c~m~unaon within the self and thereby negating the appeal of 
merger ~athan the group. But if followed seriously the quest for subjecnve 
aurhentlctty hal> a propensity for driving its adherents mto a corner 
from which only innate personal preference can be called upon to give 
shape to l.dcnttty. From this position the compelling emouonal intensaty 
of a chan~matac and the group becomes peremproraly appealing, since rhc~e rclataon!. provade the tllusion of w11l and a subjecrave intensaty of 
fcclang that allows an escape from solipsistic emptiness. Thus, rhe search 
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for the authentic self can lead to a more personalized form of tyranny, 
as we shall see later in some of our cases. 
Another possibility lies in recent "postmodernist" effortS to reinterpret 
modernity. The argument is that the erosion of traditional values and 
the fluidity and normative relativism of modern society mean we have 
the potential for a self-aware, personal creation of our own value 
systems. Social structure becomes an enabling mechanism, prov1ding a 
multitude of roles which are both models and protective covers for the 
creative construction of new selves in interaction with other equally 
innovative and playful actors. 
There are a number of problems with this optimistic vision of the 
postmodern individual as creative actor: for instance, it rests on highly 
questionable assumptions that roles are freely chosen, and that there is 
no underlying tension between role and emotional need. But here I wish 
to draw attention only to the implicit claim that free individuals, 
charmed by their capacity to try roles on and rake them off, like children 
toying with disguises, will naturally enjoy a life of constant, pleasu rable 
self-transformation. 
Instead, the paradigms we have drawn indicate that the emotionally 
distancing, role-playing quality of modern life 1s actually conducive to 
charismatic relations, since it involves a devaluation of the integrity and 
stability of personal markers of the self. As these markers are stripped 
away an individual can indeed become anvone, but only becaul>e he or 
~he has already become no-one, and ·is therefore suscepttble to 
Identification with the group and the leader who can give the Protean, 
shapeless individual a new transpersonal identity. So It seem'> that a 
postmodernist play ethic is more a precondition of than a defense 
against charismatic involvement and in fact we will discover rh1s very 
play ethic utilized by modern' charismatic figures all a method for 
precipirattng self-loss in the group. 
All escapes from contemporary altenarion, rhen, seem to le~d 10 .the 
same direction - toward charismatic involvement as the d1alec.:ncal 
~ounrerpoint to the ethic of possessive individuahsm. A final alternative 
IS to build a moral system based precisely upon rhe parad1gms of 
emotional desire and charismatic involvement I have drawn above, 
finding value in rhe emotional intensity of the charismatic leader, 
env1sioned as a beacon igniting rhe mere ma!.se who without h1m are 
merely empty shadows in the dark , without form or characte~. As we 
have seen, chis is the position notoriously taken by Fricdnch N1ctzsche. 
This image of rhe group and rhe leader rc-.onate:. w1th that drawn 
br the crowd psychologists, and Freud, as well as by L 1hon, Berrdhe1~, 
B1on, Kohut and the other synthenc theorist'> we have d1scu.sscd tn th1s 
chapter. All have been obhgcd to .1ccept the N1etzschc.ln VISJOil of the 
power of the chammat1c and rhe dcs1re of rhe masse' for a force to 
mold them. But they refuse co rake Nietzsche\ lead anJ celebrate the 
charismatic\ incvit,lble aporheosi-.. 
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Yet the image of modernity and of human personality that is a~cepte.d 
by these theorists means that the compulsion to immersion in chansmanc 
relations must have an inexorable appeal to members of modern society. 
Utopian ideologies which claim to offer escapes from the conditions of 
modernity offer no exit from the charismatic's appeal, nor does decrying 
the immorality of charisma give any refuge from being overwhelmed in 
the adoring mob. At the same time, the experience itself has b~en 
denuded of the positive value attributed to it by Weber and Durkhetm, 
leaving us with a tragic vision of individual impotence in the face of 
the appeal of the charismatic leader who embodies the regressed 
consciousness of the group. 
Reprise 
What I have described in this second part of the book is a theoretical 
movement that begins with Hume's original elevation of emotion over 
reason and works through subsequent attempts to construct some moral 
theory out of this radical assertion. As we have seen, Hume's demystified 
view of "people as they really are" was supposed to dissolve all forms 
of demagoguery by denying the validity of systematic thought. But at 
the same time, Hume gave us a vision in which it is impossible to justify 
any action over any other, save on the shifting basis of personal 
preferences that lack all structure and hierarchy. 
I have sketched out the various responses to this challenge: the 
Utilitarians' effortS to establish a moral economy of emotion by reducing 
desire to the calculating "calm passion" of greed; Nietzsche's counter-
argument that if passion is all, then strong passions are to be worshipped 
- anything less is the whimpering of the envious and feeble; Weber's 
tragic evolutionary perspective that placed expressive charismat.ic 
su~erm~n at the origin of history, but relegated them to the periphery. •n 
rattonaltzed modern bureaucracies; Durkheim's brilliant transformattve 
theory that turned away from individual feeling and toward socially 
generated emotion as the source of morality; and the crowd psychologi)tS, 
who accepted Durkheim's basic premises, but reversed his values, so I 
that the crowd became diabolical and rationality regained a new place 
as ~ bulwark .against the raging power of the mob. 
Ftnally, I dtscuss~d a psychoanalytic paradigm deriving from Freud 
that seeks to estabhsh what Humc and all the other theorists lack; a 
dialectical structure of human destre. Freud's postulate of an existential 
tcnst~n between deep impulses toward attachment and separation 
permtts us. to construct a new moral theory that begins not with a 
welter of tncomme~surate personal passions, but with a connccuon berwee~ the cxpresston of fundamental desires and the constraints of 
the •metal world. From thts potnt of view, human beings must find J 
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way to manifest their contradictory yearnings, but the form these desires 
take is shaped by social pressure and may be revealed in ways that are 
dark indeed. One of these manifestations is charismatic involvement, 
where impulses toward merger are met in the effervescent collective 
emotions aroused by expressive charismatic figures. 
Freud himself found the crowd repulsive, and feared the charismatic 
leader and the fusion he offers. Yet, on the other hand, he believed in 
the positive value of merger in the embrace o f the beloved; a self-
transcendent moment that is analogical ro the self-loss participants 
discover in the group. His view of the crowd and charisma thus had 
an ambivalence absent in other theorists; the experience of self-loss was 
deeply appealing and revitalizing, yet also dangerous and potentially 
destructive. 
. Bur all of the positive aspects of charisma that lie beneath the surface 
m Freud, and are overt in Ourkheim, Weber and Nietzsche, have been 
lost in modern social psychological theory, which has been traumatized 
by the direction mass movements have taken in the contemporary era, 
so that charisma has become synonymous with evil. These theorists 
fearfully point out to us how technical measures and social conditions 
precipitate self-loss in charismatic involvement. Yet, as in crowd 
psychology, we are left only with frightening assertions of the ineradicable 
power of group emotions, and without any refuge from them, s ince 
these emotions seem to be favored by the very grounding condirions of 
our contemporary existence. Instead of demagogues disappearing, as 
Hume hoped, they now look to be inevitable. According to Alasdair 
Macintyre: "The Nietzschean stance turns out not to be a mode of 
escape from or an alternative to the conceptual scheme of liberal 
individualist modernity bur rather one more represent:mve moment in 
its internal unfolding. And we may therefore expect liberal individualist 
societies to breed 'great men' from time to time. Alas!" (1981: 241). Is 
th1s indeed the future? What will it be like, and what alrernauves are 
possible? 
To answer these questions, we need to begin by looking ~r the ac~ual 
processes of charismatic involvement, placing each advent m h1ston~al 
context, and entering into the world of the participants by hstemng 
:mentively to their own accounts, nor ro rhe abstractions of theory. 
This is the task of the next part of this book. 

Part III 
Practice 
( 
I , 
8 
The "Possessed Servant,,: Adolf Hitler 
and the Nazi Party 
Nothing is anchored anymore, nothing is rooted in our spiritual life 
anymore. Everything is superficial, Aeeing past us. Re~tlessness and 
hate mark the thinking of our people. The whole of life is being 
completely torn apart. 
Hitler quoted in Waite 1977 
The Charismatic Milieu in Germany 
The negative image of the charismatic context and process that is 
characteristic of most modern social theory is derived, in large measure, 
from the history of Hitler and the Nazi Party.' Germany prior to Htrler 
was a test case for the disintegrative effects of modernizanon that were 
so feared by the crowd psychologists and their follower~. The crumbling 
of traditional ties was especially agonizing in turn-of-the-century 
Germany because there was no strong national idenmy wtth whtch ro 
replace them. Unlike the other European state~, Germany had emerged 
~rom feudalism relatively recently, and the degree of cultural provmcial-
tsm and antagonism remained considerable. While rural soctety was 
turned inward, urban sophisticates looked our from Germany to 
European culture for their models of behavior and awon, so that 
Germany lacked a sense of cultural coherence. Differences in religion 
exacerbated regional and rural-urban divisions, as Protestants and 
Catholics cherished memories of centuries of animosity. These rending 
distinctions were added to and intensified by the class antagonism~ that 
accompanied Germany's rapid industrialization. 
Erik Erikson (1985) has argued that the anxtcty generated by the 
German lack of social cohesion led, in reaction, to a popular belief tn 
an authoritarian dictator who could bind the soetety together. Tht'> 
deep-seated German desire for an absolute leader ha'> also been related 
to a number of other factors, cultural, tdeologteal <lnd -.rrucrural, 
includmg the heritage of the authoritarian German famil) ">trt~~ .. ture, the 
feudal past and the romanticized lmk berween lord .md fief, the Cerman 
lack of C'<pcnence wtth pluralisnc democraq. thl' .,,lh.Hiotw.t rdtgtOm 
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tradition, and the personalizing of political relations corresponding to 
a social ethos that still looked ro the village Gemeinscha(t as the ideal 
communtty.2 Whatever the causal factors, it is clear that the popular 
yearnmg for a dictator to provide the country with spiritual unity and 
conttnuity was heightened by the increasing fragmentation and internal 
conflict of Germany at the tum of the century. In this context, liberal 
concepts of democratic pluralism were never able to achieve the same 
son of central place in German society that they did in England, or 
even in France. 
German anxiety was also added to by the nation's inability, due 
largely to irs own clumsy policies, to participate to any great extent in 
the colonial endeavor. As a result, many Germans considered themselves 
surrounded by enemies and unfairly excluded from their proper position 
on the world stage. A fear of encirclement, accompanied by a general 
sense of resentment and paranoia, pervaded German consciousness long 
before Hitler came to power. 
After World War I, conditions in Germany worsened; social fragmen-
tation and internal hostility undermined traditional roles and status 
posinons, strikes swept the country, and roving armies of freebooters 
spread chaos. Meanwhile, the navy rioted and Munich was ruled by 
Communists, then by rightists, and the dispiriting atmosphere of 
conltnued economic crisis continued as rampant inflation all but wiped 
out the mtddlc class, who elsewhere in Europe provided the base for 
inculcatton of pragmatic and anticharismatic ltberal values. 
Even more dtsturbing for Germans, perhaps, was the sense of 
humiliation and betrayal left by the country's unexpected and ruinous 
defeat. The '\tab m the back" theory soon gained popular acceptance 
as a way of explainmg the country's misfortunes. As one returning 
soldtt:r recalled: "Shame reddened our cheeks and anger constricted our 
throat ... Clearly there were people at work intent on turning things up~tde down. Herotsm had become cowardice, truth a lte, loyalty was 
rewarded with dastardliness" (quoted in Abel 1938: 27). 
There was as well a widespread consensus that the Weimar Republic 
was a polttical failure, run by special interests who were uninterested 
in governing for the benefit of Germany as a whole. And, in fact, the plcbisci~.uy nature of the Weimar electoral proces!>, with irs undiluted 
proporrtonnl representation, did encourage legislmivc logjams and 
endbs manipulations for coalitions, so that the parliament was often 
unmohiltl(:d and ineffectual. 
In thb trymg time, a sense of despair prevailed among many Germans. 
As one acuvr.,t wrote in 1923: "Our hi:>tory ha!> gone asrr.1y. Nothing 
of our'>,., ~ucccedrng 111 the world. Norhmg today; nothing yesterday .... <iomc~hrng ~as g~ne wrong with everythtng. And when we tr} tO ~et 
an} thtng .trtght, 1t breaks to pieces m our hands" quoted m Wane 1952: 263). 
'· 
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For a vast majority of Germans, the rifts in society seemed 
insurmountable, the traditional world appeared to have collapsed, the 
government had lost its mandate, and all expectations were d1sappomted. 
Clearly, this unhappy moment of fragmentation provided an amb1ence 
- a cultic milieu - that favored the appearance of chari~matic leaders 
who could give the crowd a new shape and intensity, and who could 
provide channels for the express1on of the rage and frusrranon generated 
by the disintegration of society and of the markers of per~onal identity. 
Pre-Nazi Charismatic Groups 
But in spite of favorable conditions, no particular leader in the post-
war period could gain enough of a following to master Germany. This 
did not, however, indicate an absence of charisma; on the contrary, the 
impasse was due in part precisely to a proliferation of rival charismatic 
figures heading up a cornucopia of revitalizing relig1ous-milttar}· 
political-mystical organizations. There was, in fact, a kind of botltng 
over of charismatic collectives - a cultic efflorescence that culminated 
eventually in National Socialism. 
Important precursors for Hitler were the Youth Organilations that 
sprang up like mushrooms throughout Germany in the wake of the 
war, espousing almost every form of belief and pracricl! imaginable, 
from homosexuality to vegetarianism, from soc1al1'>t arhe1~m to volki~h 
nationalism. Under all this seeming vilriety, howe' er, we see oml! of 
the typical features of charismatic commitment, beginmng with iln 
unconditional repudiation of all traditional 'a lues: 
They thought that parental religion was largdy sham, pohnv .. 
boastful and trivial, economics unscrupulou!> and deceitful, eJucanon 
stereotyped and l1feless, art tra,hy and ~entimental, hrerature spunous 
and commerciali7ed, the drama tawdry .1nd mcchamcal ... tamil} 
life repressive and instncere, and the rel:ltions of the -.exe:>, 111 marnagc 
and without, shot through w1rh h}'pocrby. (H. Bel-ker 1946: 51 ) 
lnMead of the depreciated values offered b) tradttton, the ahenatcd 
youth proposl'd an emotional mysticil>m, a wor.,hip of nawre, a rcwrn 
to the felt authenticity of the bod}, and, most l'!)pccially, the apotheosis 
of action, "actton s1mply for the sake of acr1on melf' \X a1te 1951: 
19). These groups were, in emotional tone, nor f.u .rcrnO\ed from 
the Durkheimian model of rhl' carl) wmmunH}. unttl'd by sh.ned 
partu.:.1pat1on m the commumon of group rituals \\ htch, in the ab~e111:e 
of other values, were all that remained for the youth to bd1cve 10. 
The gathering of the disaffected young had, morcO\ cr, anorh~r 
characrensuc as1de from rhe e'uheranr ,h.tring in wllccttn· ntuak Th" 
\.\'3'> a gencr,tl l.OilC,l'll'>ll'> on rlw nc·cc-. m of pcr~nn.tl le.tdcr-,hip, hoth 
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within the group, and in the nation. Only a great leader, they felt, could 
bring the order and commitment the era required. But since ideology 
had proven to be corrupt this commitment could only spring from the 
leader's expressed power ro move and inspire rhe souls of rhe followers 
by hts emotional intensity. . . . 
Ideally, rhe leader should feel this vitalizing power flowermg wtthm 
himself and reveal it spomaneously, inflaming the followers to action. 
The longing for the mystical and inchoate act that would galvanize the 
followers is, of course, strictly parallel with the crowd psychologist's 
theoretical understanding of the leader as the creative agent, who 
arou!>es the dormam crowd into imitation by his gesture. 
Bur the Youth Organizations were nor alone in their yearning for 
communion in the group, magical action, and emotionally compelling 
charismatic leadership. The same desires motivated the members of the 
Free Corps, the ex-soldiers whose independent armies fought against 
leftists in Germany as well as in the Baltic region, and who later became 
the mainstay of Hitler's storm-troopers, the SA, in rhe early years of 
hts rise to power. Like the youth, these freebooters, who called 
themselves "wanderers out of the void," (a term Hitler also used to 
describe himself) saw the post-war world as empty, and traditional 
values as debased. Like the youth, they felt themselves to be rootless 
and alienated in a Germany where all they had fought for was apparently 
turned upside down. 
But the Free Corps men had a more positive ideal of community_ as 
well, one that offered a substitute for rhe corrupt civilian world whtch 
they now utterly rejected. As one writes, "we soldiers of rhe from had 
never known rhe fabulous comfortable road; nor did we feel any longing 
for tt. Hghung had become our life purpose and goal" (quoted in Abel 
1938: 45). These men were in fact brought together by a profound 
destre to recapture the transformative "from experience" they had 
undergone as storm-troopers in the trenches. 1 
Opera_ring under the constant threat of death, and repeatedly 
undergomg the heightened emotional experience of arrack and violence, 
many storm-troopers had found in the intensification of barrie a kind 
of mystical ecstasy. This feeling is clear in ex-srorm-rrooper Ernst 
Junger\ apotheosis of the from, taken from a hugely popular book 
publtshecl shortly after the war: 
The condttton of the holy man, of great poets and of great love, is al'<~ granted_ to those of great courage .... [Parucipauon tn brmlej is 
an mtoxtcauon beyond all intoxication, an unleashing that breaks all 
bonds. h •~ a frenz} without caution and limits, comparable only to 
the [orce, of nature. There the individual i~ like a ragmg storm, the tO~\tng '>ea and the roaring thunder. He has meltec.l mm everythmg. 
Hl• re't' .lt the darJ... door of death ltke a huller th.u ha., reJc.:hec.J It' 
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goal. And the purple wave!> dash over htm. For a long rime he hJ) 
no awareness of transition. It i~ as if a wave slipped back inro the 
flowing sea. (quored in Herf 1984: 74) 
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The communion the youth groups sought had rhus been realized b} the 
storm-troopers momentarily and under extraordinary and terrible 
circumstances in a way that Durkheim may have never pictured, but 
which is nonetheless analogous to his image of collective effervescence. 
Once again the "band of brothers" yearned for subordination co an 
absolute leader, since for the storm-troopers "the only thtng that counted 
was the will of their own fuhrer" (Waite 1952: 111 ). The authority of 
this superior officer was not due to the formal hierarch) that 
predominated in the regular army. On the comrary, the officer was first 
of all one of the men, participating personally in all their mal!. and 
pleasures; he fought beside his soldiers in battle, shared danger with 
them, ate with them, and was called the familiar "du" by them. He 
shared as well the social background of the men, since, unltkc the 
officers of the regular army, storm-trooper officers were usually recruited 
out of the ranks. The extent of the officers' involvement can be g.wgcd 
by the fact that they were unmarried, since it was felt that their loyalty 
should be directed only toward their soldters.4 
We have then a group of men, bound together by the transform:nive 
experience of battle, and devoted to a leader who wall held in reverence 
which, as a semiofficial history put it, "was above all of a o,piritual 
nature .... to them he was not their commanding officer; he w.l!> their 
leader! And they were his comrades!" (quoted in Watte 1951: 1""'. We 
do nor need to assume pathology to understJnd these soldiers' de\ orion 
to their leader. Under the extraordinary circumst.wce!> of battle the 
glorified commander provided a point of stJbility and tdenrificanon for 
the men m the disintegrating chaos of rhe battlefield, where obedtence 
to orders and participation in the group offered not onl) refuge but 
also a new, and transcendent, communal identity. living out the 
charismatic drama of immolation and rebirth in the holy commumty, 
t~e soldiers, inspired by their leader, dared to confrom death, .md either 
d1ed horribly, or, miraculously and against all odd~. <,unwed and were 
transformed. furthermore, rhey were g1vcn enemie) to be killed, .111d 
comrades to be loved. The fact that the soldier-. had no real ch01ce 
about what they were undergomg make) no dJftt-rence for thl· felt 
validity and potency of the experience. 
All batdefield soldiers have similar tram.cendenr momcnrs of greJter 
or lesser intensity, \\ hich accounts for the nostalgta for w.tr felt by 
many ex-combatants. But in Germany rhe unsenled enVJronml'nl of the 
post-war world kept the front l!old1er from bemg re::1b~orbed O) the ~oftening influences of f:1mily, friends ::1nd work, ·'' thl'\ -''en: d'l'\\ hcrl' 
10 Europe; lll)tl'~ld the~ were unemplo) l'd .md tull ot rc,l'ntllll'lll Jt 
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what seemed an unjust defeat. For them the heightened sensations and 
mystical communion of army life seemed infinitely preferable ro the 
corruption of civilian existence. So, in the opening provided by social 
collapse, the Free Corps arose, with an ideology summed up by Ernst 
Von Salomon, a Free Corps activist, in the following words: 
"What do we believe in?" you ask. Nothing besides action. Nothing 
besides the possibility of action. Nothing besides the feasibility of 
action ... \Y/e were cut off from the world of biirgerltch norms ... 
The bonds were broken and we were free .... We were a band of 
fighters drunk with all the passions of the world; full of luM, exultant 
in acuon. What we wanted, we did not know. And what we knew, 
we did nor want! (quoted in Waite 1952: 269) 
But when they joined the Nazi Party many of these "wanderers in 
the void" did indeed find what they did not know they wanted. In the 
fellowship of the group they discovered the same discipline, absolute 
charismatic leadership, heightened emotional intensity, immediate action, 
and manly comradeship that they had experienced in the battlefield. As 
one devotee wrote: "What fellowship there was among the men who 
left their wives, families and parents, preferring the sacred sign of the 
swastika to their means of livelihood! ... What joy and honor to be 
allowed to fight side by side with such comrades!" (quoted in Abel 
1938: 145-6). 
Hitler's Rise to Power 
Bur as we have seen, Hitler and his parry did nor tmmediately gain the 
loyalty of the charismarically predisposed. In the confused cultic milieu 
of the twenties, the multttude of opposed charismatic action groups and 
other poliucal factions canceled one another our, leaving a space in 
whtch the Weimar Republic seemed ro be slowly evolving into an 
establi hcd Jnd functioning plebiscitary democracy. 
After 1924 this process accelerated as a degree of prosperity and 
stability returned and the era of putsches came to an end. The new 
stability precipitated a shift in power distribution, sign:1led by the 
electoral success of the Social Democrats in 1928 and the apparent 
tnumph of liber_al reform. Had this trend continued, Hitler might very 
well have rematned another of the multitude of marginal right-wing fanati~ howling in the dark. 
Nonethele~~. even in this period of rebtt ve stability and liberal 
democrJttc tnumph, Hitler built up his power base. Many of the ?t~affectcd hJd been :ltrracted to him after rhe aborttvc beer-hall putsch 
tn 1923, nm '>O much for hts parttcipauon tn the fatled coup, but for 
ht'i br,l\ ura ~peechc) dunng the rna I, whJCh were "tdch n:pow:d in 
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the press. After his release from prison he gave up the idea of a coup 
and focused his attention on getting absolute control of the party 
apparatus, and on gaining greater public approval. With this shift in 
empha!>is, Hirler came into his own, reveling in his immense capac1ty 
to inspire a mass audience through techniques I will discuss in the next 
section. 
But despite Hitler's success as an o rator and propagandist, it was the 
great depression of 1929 that really spelled the death of the Republic 
and provided the proper ground for Hitler's rise. Germany wJS once 
again plunged into chaos; great numbers of the population were 
suddenly unemployed, inflation was rampant, and all the progres~ that 
had been made seemed to slip away in a moment, leaving, a~ one 
German wrote in his diary, "a frightful feeling of unea!>iness, of pressure, 
?f isolation- a frightful weakness, a frightful anxiety affecting e>.istence 
Itself" (quoted in Weinstein 1980: 64). 
ln the wake of the Depression, polarization in parliament again 
increased, and the government was completely deadlocked between left 
and right elements. Playing on a widespread fear of communism, the 
c~nservative forces rallied behind the symbolic figure of Hindenburg to 
dismantle the parliamentary apparatus. But Hindenburg too was unable 
to act, and in desperation yielded co the advice of conservative mentors, 
appointing Hitler as the presidential chancellor. Hider had been given 
his opportunity, and he took it with alacrity, gaining more and more 
power, first as presidential chancellor, then as independent ruler, and 
finally achieving absolute domination over all countena1ling force~ by 
the establishment of his private armies of the SS and Gestapo. And 
Germany greeted him as its saviour. 
The Nazi propaganda machine stressed the ine' 1tab1ht} of Hitler's 
nse, and it is, of course, dangerous to place too much rehance on these 
self-interested accounts of the suddenness of Hitler's success or the 
absoluteness of H itler's hold over Germany. Historical srud1es now 
reveal that his seizure of power in 1933 was actually less abrupt, and 
less total, than was portrayed. Many believe that if the Left had been 
able to act forcefully, or if the Junkers had seen that Hitler would not 
be their puppet, or if the military had opposed him, Hitler might h_ave 
been stopped before he precipitated catastrophe. And even at the he1ghr 
of his authority Hitler was not able to act completely autonomou'lly. 
His euthanasia program, for instance, was curtailed by populnr protest, 
as were his efforts co undermine the Protestant churches. 
HiMonans and political scientists confronted with rhe frightemng fact 
of Hitler naturally w1sh to demystify him and h1s movement, and !>O 
stress the fact that many contingent variables combmcd to aiJO\\ h1m 
to gam and hold power: economic, polnical, idt!ologlcal, and cultural 
mflucnc;:es are circd, dcpendjng on the mvesugator\ own theorcucal 
per pccuvc. The Natl era has been e,plamed as J tr.lmltlonal rnumcnt, 
,, 
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a Jacobean period in the painful process of German social transformation 
and modernization (Dahrendorf 1967). Or the Nazis have been portrayed 
as the culminating tragedy of a nihilistic strain in German thought, so 
that 1945 becomes "year zero." 
My way of loolcing at the Hitler movement does not deny any of 
these perspectives. But what is important for my purpose is not "what 
might have been," nor the internal maneuverings for position that 
consolidated Hitler's position, nor even the causes and consequences of 
Nazism. The historical and ideological background, the class conflicts, 
the contradictions of state structure, the struggles for power by various 
interest groups, and the complex chains of fortuitous or necessary events 
that led to National Socialism have been well analyzed by any number 
of writers, but do not touch on the experience of being i1z the movement. 
To get at this extraordinary experience, which is the essence of charisma, 
we need to look at the subjective states of those who participated, and 
who believed in Hitler's charisma; only in this way can we gain any 
insight into this moment in history, which, no matter how often and 
how convincingly it is logically derived from previous conditions, 
nonetheless seems so far outside our rational understanding. 
To grasp the inner reality of National Socialism we must begin by 
realizing that Hitler arrived and remained in power because people of 
many class and status positions supported him wholeheartedly. Especially 
after 1933 "the wave of acclamation for Hitler was infectious ... the 
adulation expressed by millions was the norm," and those not swept 
away were isolated (Kershaw 1987: 57).5 The outpouring of belief in 
Hitler was manifested in spontaneous poems and testimonials sent from 
all over Germany which proclaimed rhe fuhrer to be a miraculous, 
messianic figure. As one of the faithful put it, "Hitler was given by fate 
to the Germany nation as our savior, bringing light into darkness" 
(quoted in Abel 1938: 244). 
Nor was veneration of Hitler as saviour confined only to the rank 
and file. According to Ian Kershaw, "the undiluted 'Hitler myth'- the 
fully Aedged cult of the 'superman' Leader in all its glorification -
embraced the Nazi elite almost in its entirety" (1987: 263). for example, 
Himmler's doctor reports that his employer "regarded Hitler's orders 
as the binding decisions ... from a world transcending this one. They 
even possessed a divine power" (Kersten 1957: 298). 
This faith followed the pattern of chari~ma; it focused on Hitler as 
a person, and all relationship~ and authority in the Parry were thought 
to e~.anate from hi.m. As the Parry theorist Rosenberg said, "with us 
the fuhrer and the tdea are one and the same ... he embodies the idea 
and he alone knows its ultimate goal" (quoted in Fest 1974: 279). In 
what was called "the Leader Principle," the Party, the state, the ideology, 
and the future were comingled and incarnated in Hitler: the Nazt 
Movement became the Hitler movem<:nt; the Nazi ~alute, "Heil H itler," 
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became the national greeting. This process reached 1ts apogee when 
Hess told the great Party rally in 1934 that "Adolf Httler IS Germany, 
and Germany is Adolf Hitler." And in return, Hitler declare~: "I know 
that everything you are, you are through me, and everythmg I am, I 
am through you alone!" (quoted in Fest 1974: 445, 159). 
Hitler was obviously held in awe as the deified embod1ment of ~he 
spirit of the Party and the nation, but along with awe .... a) adorauon 
and identification. For instance, Goebbels confided to his secret d1ary 
in 1926, when he and Hitler were at odds: "My heart aches "0 much 
... l have been deprived of my inner self. 1 am only half.'' And later, 
"Adolf Hitler I love you, because you are great and pure at the same 
time" (quoted in Nyomarkay 1967: 13). The image of Httler as beloved 
was conveyed to and believed by the people as well, especially an the 
early phases of his rule, when his seemingly miraculous successes 
overcame all skepticism and gave Germans a new sense of power and 
purpose. Thus in 1935 Goebbels could write with accuracy that "the 
entire people loves him, because it feels safe in his hands like a child 
in the arms of its mother" (quoted in Kershaw 1987: 73).6 
The adoring cult surrounding Hitler was enacted symbolically in the 
great Party ritual convocations, where tens of thousands of participants 
marched, joined together by a common faith, cemented m the 
performance of the great gathering and in Hitler's benedictton. In 
Durkheimian fashion, these ritual occasions were standarcLzed mto a 
new liturgical calender, with a massive celebration of Hitler's bmhday 
as the Spring Festival, All Saints' Day replaced by commemoration of 
the beer-hall putsch, and so on. There were sacred objects as well, 
notably a venerated flag that had allegedly been soaked an the blood 
of the martyrs of the beer-hall putsch. All new Nazi banners were 
touched to this sacred flag in order to partake of the mystical powers 
flowing from it. At the same time, parade grounds became sacred 
spaces, rallies became religious processions, and a whole panoply of 
shrines and pilgrimage centers acted to sacralize the Nazi world around 
the catalyzing figu re of the Fuhrer.' 
The religious character of Hitler's aestheticization of politics is clear 
not ~nly in ritual, but also in the Nazi ideology, which aimed at the 
creation of a revitalized universe in which men under Hitler's mystical 
. . . , 
msp1ra~1on, would be elevated to gods as the forces of evil were 
extermmated forever. In this polarizing eschatology Hitler made the 
Jew the concrete symbol of what must be destroyed. "Two worlds face 
one. another - the men of God and the men of Satan! The Jew i the 
ann-man, the creature of another god." The cataclysmic batrlc berwcen 
these two forces is, Hitler said, "in truth the crincal banle for the fate 
of th~ world" (quoted in Rauschning 1940: 241, 238).11 The centrahcy 
of [hts fantasy for [he Nazi movement 1s clear when we nO[e that the 
cosm1c battle took precedence over military logi~nc , a~ re,ourcc:> \\ere 
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channeled away from hard-pressed German armies at the close of the 
war and devoted instead to speeding the extermination of the hated 
Jews. 
It is quire appropriate, then, ro argue that Nazism was, as Robert 
Waite writes, a new religion "complete with Messiah, a holy book, a 
cross, the trappings of religious pageantry, a priesthood of black-robed 
and anointed elite, excommunication and death for heretics, and the 
mtllennial promise of the Thousand Year Reich" (1977: 343). 
The Techniques of Frenzy 
The Nazi faith, beneath its rationalization and ideology, had a living 
god, and this was it~ essence. It was nor enough for Hider to offer his 
follower!> an eschatological explanation of a world our of joint, nor 
even for him to proclaim a solution that would change the world as it 
t!> tnto the world as it should be. Issues, ideas and beliefs were not at 
the center of Hitler's appeal, and m his speeches Hitler was hardly 
original, mining the stock stereotypes promulgated by many radical 
narionali!>tic groups - the "stab in the back," the need for strong 
leadership, the betrayal by the Jews. 
What he offered went beyond these standard cultural forms: it was 
an experience that gave the follower a sensation of merger with the 
collective under the Fuhrer's guidance, and therefore a taste of the 
promised land in the present, that inspired the listener~ to convert to 
the Nazi faith. This extraordinary moment was achieved in the mass 
ralites that Hitler made the centerpiece of all of his polittcal campaigns. 
Agam and agam the reports of followers at every level verify that 
converston to Nazi!>m came above all from actually hearing Hitler speak. 
There, pressed among the cheering throngs, the crowd members felt the 
transcendent pre encc and pa~sion of the man Jbout whom they had 
read and heard so much. Statements by some devotees give the flavor 
of this participatory experience: 
I felt J!> though he were addressing me per!>onally. My heart grew 
ltght, ~omething in my breast arose. I felt a~ if bit by bit something 
within me were bcmg rebuilt. (a convert quoted in Abel 1938: 212) 
The mteme ~til of the man, the passton of his sincerity, seemed to 
flow from htm into me. I experienced an exaltation that could he 
hkened only to relig10us conversion. Ludecke 193 7: 14 
Even those who dtd not convert were moved by the emotional 
communton establi.,hcd between Hjtler and hts audtence. Percy s~hramm 
wnte!> th.n the per.,onaltmpau of Hitler\\ a!> lth· ".1 ktnd of p!>) chologtcal 
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force radiating from him like a magnetic field. lr could be so Intense 
as ro be almost physically tangible" (1971: 35). 
How exactly was this effect achieved? Hitler himself belieYcd that 
much of his power to compel was due to the atmosphere of the crowd 
which he gathered around him: "At a mass meeting thought is 
eliminated .... what you tell the people in the mass, in a recepuvc !>tate 
of fanatic devotion, will remain like words received under an hypnotic 
influence, ineradicable, and impervious to every reasonable explanauon" 
(Hitler quoted in Rauschning 1940: 212). ln the turmoil and enthustasm 
of the mass meeting Hitler - who was an avid follower of Le Bon -
thought that personal beliefs of individuals, already weakly held, would 
be submerged by the overwhelming power of the collective he could 
arouse through his speech. This power "burned imo the small, wretched 
individual the proud conviction that, paltry worm that he was, he was 
nevertheless a part of a great dragon" (Hitler quoted in Fest 1974: 
326) . 
. ln order to attain the necessary deindividualizing mass comciousness, 
H1tler relied on a number of techniques, planned with the principles of 
crowd psychology in mind, to facilitate the loss of personal 1dcnnry 
and the intensification of emotion that favor the emergence of the mas!> 
mentality: 
I order everyone to attend the meetings, where they become part of 
the ma!>!> whether they like it or not, "mtellectuab" and bourgco1s as 
well as workers .... And remember this: the bigger the aowd, the 
more easily 1t is .,wayed. Also, the more you mmgle the da~~e~ -
peasant~, workers, black-coated workers - the more !>Urely w1ll you 
ach1eve the typical mass character. (Hitler quoted m Rauschnmg 
1940: 212) 
Every precaution was taken to ensure that the rally met it'> goal of 
dis!>olving the individual into the inchoate group. Offioal Party gllldcllnc., 
mandated that a room where a rally was going to rake place should 
always be too small, so that people should be prel>.,ed tOgether nnd 
have a sensation of heightened density and excitement. At lca-.t a th1rd 
of the audience must be Party members, who could mfcct the rest of 
the audience with their enthusiasm. They should be tielcs!> 111 order to 
!>how working-class solidarity, and should not reveal the1r p,my 
affili:mon to newcomers. Women, whom Hitler saw J'> h1s most fervent 
and emotional supporters, should be in the front, where thC} would be 
most likely to become emononally involved and spn•ad thc1r Lc.tl to 
others through the mechanism of contagion. . 
Httler h1mself <,pent a great deal of time . mettcuo~!>ly pbnn.1ng h1., 
performances, cnsunng the qualtty of sound 111 .1 pnrncula.r audtton~m 
"a., high, ovcr.,cung the lighting effecb, and 'u on. For htm "the ~h1cf 
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concerns of the politician were matters of staging" (Fest 1974: 51), and 
the dramatic surroundings were skillfully constructed for spectacular 
effect. Hitler spoke only at night; and in the great meetings, encircled 
by red banners, facing the orderly rows of onlookers, beneath the 
vaulting canopy of spotlights, he achieved grandiose masterpieces of 
crowd manipulation where the audience was both a prop, and a 
participant, in a cosmic magical theatre.9 
The crucial aspect of the performance was of course the speech itself, 
which was equally ritualistic and dramatically conceived. Before Hitler's 
arrival, hours of march music built up suspense, as speaker after 
speaker eulogized the great man. Then he appeared suddenly, without 
introduction, radiating purpose and energy as he rapidly strode onto 
the stage and faced the roaring audience. His speech followed a standard 
format that, in his early years, began with a vigorous attack on the 
corruption of the present. 
About fifteen minutes into the speech, however, something magical 
would occur, which "can only be described in the primitive old figure 
of speech: the spirit enters into him" (Fest 1974: 327). In this fevered 
state, Hitler enacted a reciprocal dialectic with his audience: " His figure 
shoots up and down on the platform; his arms saw the air in gestures 
that, though they are poor miming and do not illustrate what is said, 
do excellently convey the speaker's emotions, and infect the listeners 
with them" (Heiden 1935: 79). 
Via virulent expessions of execration, fierceness, and contempt, Hitler 
"communicated to his listeners an excitement that in turn provided 
fresh impetus to his voice" (Fest 1974: 328). The performance built to 
"an orga!>m of words" (Hanfstaengl 1957: 72), as crowd and orator 
reached a climax together in an exultant exhortation of unity. Hider 
himself saw this relationship in sexual terms, and remarked that "by 
feeling the reaction of the audience, one must know exactly when the 
moment has come to throw the last flaming javelin which sets the 
crowd afire" (quoted in Waite 1977: 53). 10 
Note that in these rallies passion coincides with careful preparation 
and awareness of theatrical effects. Hitler proudly called him!>elf "the 
greatest actor in Europe" (Fest 1974: 517), and he was indubitably 
correct. His staginess extended to every aspect of his daily life, s ince he 
had to always maintain his image of Wagnerian demigod, with whip, 
leather coat, and German shepherd in tow. Hyperaware of his po!>ition, 
and ac_ur~ly sensitive to any possibility of ridicule, Hitler was a man of 
excrucaaung self-consciousness who as Joachim Fest writes was so 
"fearful ... of a frank emotion tha~ he held his hand befor~ has face 
whenever he laughed" (1974: 517). 
Yet we must not be deluded into believing that Hitler was merely :l 
fraud. 11 Beneath his self-cono,cious theatricalit>, Hitler felt him.,elf tO 
he a prophet whose fcelang., and thoughts denved from a hagher .,ource; 
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a "possessed servant" {E. Weber 1965: 27) who goes "the way 
Providence dictates with the assurance of a sleepwalker" {Hitler quoted 
in Bullock 1962: 375). As he told Otto Wagener, " I'm now and then 
aware that it is not I who is speaking, but that something speaks 
through me" {quoted in H. Turner 1985: 150). Like the shaman who 
must enter a trance to inspire his congregation, Hitler - the possessing 
force of the Party - felt himself to be a possessed somnambulist. 12 
In dramatically enacting his state of possession, Hitler displayed a 
remarkable capacity for empathy that allowed him to be attuned, as he 
said, to "the vital laws and the feelings of the mass" and gave him the 
ability to mirror their desires. As Otto Strasser wrote: 
Hitler responds to the vibration of the human heart with the delicacy 
of a seismograph, or perhaps of a wireless receiving set, enabling him, 
with a certainty with which no conscious gift could endow him, to 
act as a loudspeaker proclaiming the most secret desires, the least 
admissible instincts, the sufferings, and personal revolts of a whole 
nation. (quoted in Bullock 1962: 373) 
Nor did H itler need to be before a crowd to impress himself upon 
his listeners. It is clear from the reportS of his followers that when 
wooing a potential conven, Hitler had an ability to respond with an 
equally sensitive intuition of the listener's own hidden wishes: "Within 
a sh~m time he had a clear image of the secret yearnings and emotions 
of h1s partner. The pendulum of conversation would start to beat faster, 
a~d the person would be hypnotized into believing that there lay in 
H1tler immense depths of sympathy and understanding" {Hanfstaengl 
1957: 282). 
Hitler's extraordinary capacity for rapport went along with a 
remarkable depth and range of emotional express1on, so that when he 
emerged from his habitual stupor to talk he often displayed an evanescent 
shap.e-cha~ging fluidity which is, as we shall see, charactensnc of other 
chansmancs as well: 
In the course of a conversation he would quite often .. how the most 
variegated sides of his personality .... At interval.s of a fc~ mmutes 
he would show himself detached, sincere, suffermg or triumphant. 
{Fest 1974: 519) 
The swiftness of the transition from one mood to another was 
startling; one moment h1s eyes would be filled w1th rears and pleadmg, 
the next blazmg w1th fury, or glazed with rhe tarawa} look of the 
visionary. (Bullock 1962: 377) 
In particular Hitler wa~ an artist of paroxysm~ of rage in wh•ch he 
would sudde~ly appear "to losl' all conrrol of humc:lf,., trembling Jnd 
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literally swollen with anger, drumming on rhe wall and shrieking our 
abuse. Then just as abruptly he would return ro normality, calmly 
smoothing his hair and resuming conversation (Bullock 1962: 376). 
This frenzied performance evoked fear and a "shudder of awe" in his 
followers. 
Certainly this capacity for rage and emotional fluidity also has a 
theatrical quality, and "we can assume that in such situations he did 
not lose control and that he was exploiting his own emotions just as 
purposefully as he did those of others" (fest 1974: 518-19). Bur again 
it would be wrong to emphasize only the falsity of Hitler's paroxysms, 
just as ir would be mistaken to reduce Hitler's capacity to inspire the 
masses to clever propaganda and dramatic lighting. 
Instead, Hitler is evidently marked by the same extraordinary 
combination of calculation and conviction we will find to be typical of 
charismatic performance in general, as an actor-like simulation of the 
outer appearance of emotional intensity serves as a technique for 
achieving the real excitement of the inner state - an excitement which 
then could overwhelm both the performer and his audience. 11 Clearly, 
Hitler was a virtuoso of ecstasy, who inspired fear, but also evoked 
love, by offering his followers participation in his own disintegrative, 
but controlled, abreactive frenzy. 
Hitler's Character 
What sort of man has this capacity in the modern world? In part the 
ability to be both in and our of ecstatic intoxication must have to do 
warh the performer's personal background. Much has been written of 
Hnlcr's famaly lafe, and of the effect of this family background on his 
personality - all of which is suggestive, but not conclusive. 1 1 
Whatever the family dynamic that lies at its root, it is evident that 
Hatler's personality was marked by extremes, great emotional intensity, 
and .deep contradictions. For instance, his sexuality was portrayed by 
Naza propaganda and by Hitler himself as completely sublimated for 
the 'iake of the Party, but in private he may have been engaged in 
voyeuristic, sadistic and masochistic relations. Some theorists conjecture 
that participation in Hitler's perverse sexual activities may have impelled 
several young women, including his beloved niece Geli Raubal, to 
commit :>Uicide. 
~hatevcr his sexual life, it is certain that Hitler was prey to rernble 
anx1ety and fears of fragmentation· he admitted hamself to be plagued b .. ' Y tormennng ~elf-deception" and "ob:>essed by fnghrful nervous 
appn:hensaon" (H1rler quoted in Waite 1977: 38, 4 7). Des pate h1~ power, 
he felt threatened, I'>Oiated, and pathetic - "1f onl} 1 had o,omcone to 
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rake care of me!" (Hider quoted in Waite 1977: 48)- and is reported 
to have had hallucinations of demonic apparitions. 1 s 
Hitler, like other charismatics we will discuss, was both worried and 
fascinated by mortality. He continually warned his colleagues rhat "he 
did not have 'much time left,' would 'soon leave here,' or would 'live 
only a few years'" (Fest 1974: 535). Accompanying his crippling fear 
and self-pity came a deep rage revealed in his cruelty, his love of war, 
his pleasure in torturing his enemies, his obses!>ion with blood and 
decapitation, his portrayal of himself as a wolf, and his dehumanization 
and hatred of the jews, whom he sought to extirpate. 
In all, Hitler was a Protean figure, full of intensity, hard to grasp, in 
whom contradictions were barely contained: he made legislation to 
ensure the painless death of lobsters and was render ro children and 
animals, yet could be inhumanly cruel or terrifyingly enraged; his 
lethargy alternated with periods of intense hyperactivity; he was a 
would-be artist whose dre::~ms of creation were contradicted by fantasies 
of annihilation; a pragmatist prey to unrealistic delusions; a soldier of 
real courage unmanned by pervasive fear; a companion of charm or 
utter gaucherie; an austere man with profligate habits - all indicating 
for the psychoanalytically inclined a serious, near psychotic condition. 
Yet Hitler's inner anx1eties, fears of collapse and feelmgs of alienation 
were hidden by a front of absolute confidence, grand1osiry and utter 
control. "I never make a mistake. Every one of my words is historic" 
(Hitler quoted in Fest 1974: 285). He liked to daim that he was 
motivated solely by an icy logic that emanated from a higher source. 
His daily routine was "disciplined to the point of unnatural rigidity'' 
(Fest 1974: 518), while his personal habits were characterized by 
compulsive cleanliness, pJranoia about his smell and bowels, phobias 
about being polluted, and complete vegerananism, a constellation 
obviously indicative of a tremendous effort to m:umam coherent 
boundaries of the self agamst the pressure of overwhelming mstincme 
1m pulses. 
In particular H1tler resembles the "borderline" personality, who is 
marked, as w; have noted, by exactly these deep contradictions of 
identity, and by the same inner rage, paranotd splitting of the wo.rld, 
surface grandiosity and inner l.ense of emptiness and self-deception. 
This hypothesis is supported when we note that Hitl~r had the 
borderline's capacity to play a variety of roles w1th comtctton, and yet 
retam detachment, and d1splayed as well the borderlme's uncanny 
capacity to detect emotional nuances in others and cmpathencally reflect 
them back ro themseh es sec Waite 1977 for an C'-tcnded vers1on of 
this argument). And we know that Hitler's chtldhood docs resemble 
that of the prororypu.::al narossisncally d1sturbcJ mdt\ldual, 111 whtch 
the family dynarmc IS full of Intensive stre.,.,cs ami P.roblemattc 
p.trcnr-child rcl:morhhtp'> that di-.tort the ch1ld\ con· 1dcnt1t}. 
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Buc this labeling cannot really be explanatory in itself; it simply 
provides us with a shorthand way to conceptualize the character of the 
charismatic. It is not explanatory because we know that many persons 
are burdened with similarly unhappy and conflicted childhoods, and 
may react with various sons of deviation and pathology, or they may 
not- nor do the pathologies which appear necessarily go in the direction 
of charismatic leadership. We can say, nonetheless, that personal 
background probably does form an enabling condition for Hider's 
manifestation of charisma. 
But even given a psychic predisposition, it is dearly reductionist to 
assume that Hitler's personality (or anyone's) is merely a reflection of 
childhood traumas. Instead, we see a long-term process, similar to that 
undergone by other charismatic figures, that began when Hitler 
underwent a prolonged experience of involuntary "deauromatization" 
of perceptions as his already shakey psychic structure was broken down 
under stress. There followed a revelation of his mission and a gradual 
rebuilding of a new charismatic personality through emorional re-
enactment of the precipitating situation, as the traumatic event was 
controlled and revealed in a cathartic public performance. 
This transformative process commenced after he left home ::ts a young 
man and resided in Vienna for some years, hoping to make a career as 
an artist. 16 BUl his rejection by the Viennese art academy was a 
devastating blow to Hitler's identity, which was already disturbed by 
his family background. According to his childhood friend, during this 
period it seemed "that Adolf had become unbalanced. He would fly 
into a temper at the slightest thing .... I did not know to what this 
present mood of deep depression was due .... He was at odds with 
the world" {August Kubizek quoted in Waite 1977: 190). 
Hider withdrew in humiliation from his more successful friends and 
found refuge in the anonymous world of the slum boarding house. 
There he experienced considerable real poverty, and also found himself 
lonely, aimless, and filled with rage. An orphan, an out!>ider, rejected 
by the art academy in which he had put all his hopes, without family, 
vocation or friends; shy, hesitant, faltering, possibly !>exually deviant, 
and driven by inner feeling!> of hatred, envy and resentment, Hitler was 
clo!.e tO a complete memal breakdown. He lived a peripheral life of 
mi!.ery and grandiose dreams, gradunlly giving his inner conflicts form 
thro~gh a virulent philosophy of nnti-Scmitism a!. promoted by the 
mystacal Germanen Orden and other vasaonary cults thJt proliferated an 
the intellectual underworld of that era. 
. Thi!. period of withdrawal and self-reconstruction might have ended 
Ill eventual psychotic breakdown or in a new identity a!. a r:\Cist crank 
a~d cult. follo~er !f Hitler had not been p~ychologically reborn during 
has hero!c servac~ 10 the from tine during World War I. Hitler literally 
found hi) home 10 no mJn\ bnd (h'>t 19 ... 4: ... 0). Tiu·n.· he Ji)CO\·ercd 
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the community, the commitment, and the meaning that had evaded him 
up to this point. Later he told Hermann Rauschning heatedly that "wnr 
is life. Any struggle is war. War is the origin of all things" (quoted in 
Rauschning 1940: 7). 
Hitler's love of war is evident in his relentless pursuit of it, and in 
rhe fnct that his millennia) vision was obviously modeled nfter his own 
front experience. In his philosophy "the leader was the army officer 
lifted to superhuman heights" (Fest 1974: 103), loyalty and unthinking 
discipline were the cardinal virtues, the unity of the community was 
all-encompassing, and the "new men" of Nazism displayed above all 
the storm-trooper's qualities of heroism, fearlessness, ruthlessness and 
self-sacrifice. 
But Hitler's new-found stability, based on his experience of the 
transformative communion of the Front, was again challenged by the 
humiliation and chaos of German defeat. His response mnrked the 
turning point in his life, and in German history. Earlier, Hitler had 
been temporarily blinded at Ypres, but had recovered. When he heard 
the news of the armistice, he felr himself collapsing back into blindness. 
"~verything began to go black again before my eyes .... I had not 
cned since the day I had stood at the grave of my mother" (Hitler 
quoted in Waite 1977: 204). One need not be a psychonnalyst to see 
that the defeat of Germany had thrown Hitler into a condition of 
fragmentation and symbolic death, connected to the earlter deep rrnuma 
of the loss of his mother. 
But Hitler did not distintegrnte. His experiences hnd altered him, so 
that at this hopeless moment he received the call that reformulated his 
identity. Voices, like those which inspired joan of Arc, told him to 
rescue the motherland from the jews. His blindness miraculously 
vanished as Hitler suddenly knew himself to be the saviour of his 
adopted nation. Henceforth, he and Germany were, he felt, mystically 
merged, and he could act from his inner feelmgs with absolute 
certainty." 
But even though he had gained a sense of identification With umversal 
powers, Hitler had not yet lenrned how to reveal his VIMOn. It was only 
when he spontaneously expressed his feelings in public speech that his 
transformation was complete. Conveying his passion to an audience, he 
discovered in practice that he could ignite his listeners, and himself, by 
revealing .. what before 1 had simply felt within me, without in any way 
knowing it" (Hitler quoted m Fest 1974: 120). He had learned to 
exorcise his inner demons in the outer world, and to spontaneously 
mfect the audience w1th the ardor of his own "deccpuve euphoria." 
In his speech, Hitler re-enacred for hi!> aud1encc h1 O\\ n v1olent 
drama of suffering, fragmentation, loss and eventual redempuon rhrough 
the assertion of a grandiol!e idennty, and rhe protccuon of all ev1l 
outward; a re-enactmcm that resonated with rht• tr.wnhltiC hll>tOt} of 
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the society at large. The message he brought wa!> one of polarization 
and rage offered with extreme fervency and commitment by a man who 
felt himself ro be participating in the realm of the gods. 
In responding to Hitler's magnetic performance the audience members 
discovered themselves revitalized and powerful, merged in an active 
collective, and filled with devotion and awe for the man who had 
brought them together. Through him they could not only see a vision 
of the future, they could partake of ecstasy in the present; he united 
them and gave them enemies to hate and comrades to love; above all, 
his intensity reformed their disintegrating world. As a convert put it, 
"we all gained something of this energy .... \XIe remained firm when 
everything wavered about us" (quoted in Abel 1938: 299). 
Institutionalized Chaos: The Rule of the Irrational 
The success of National Socialism brought with it problems for Hitler's 
maintenance of his charismatic power. In the early days of struggle by 
"a handful of obscure men in a defeated country" (Ludecke 1937: 72), 
loyalty and untty were fairly easily maintained, since the Nazis were 
pulled together by the1r shared sacrifices, the1r absolute faith in Hitler, 
and the warmth of the collective. As Norbert Elia!> writes, the objective 
circumstance of such a fledgling charismatic movement "entails the 
minimization, though not the disappearance, of internal tensions, and 
the concerted outward pressure of all members into the area to be 
penetrated" (Elias 1983: l24). 
It is an ironic truth that political success actually undermines 
charismatic unity. This is because the hidden purpose of the charismatic 
group is not to "succeed,·· but to experience it!>elf. The collective 
experience IS intensified under the pressure of external threats. Failure 
also solidifies the group in a different way, since the faithless fall by 
the wayside, leavmg only the core who are untted in their defiance of 
accepted reahty and the1r continued affirmation of group values despite 
all evidence to the contrary (see Festinger et al. 1956 for an example). "1 
But when a chansmatic movement gains power, as the Nazis did in 
Germany, it expands into the world at large. It becomes the status quo 
and acquires fair-wearher converts who have not undergone the binding 
effects of struggle and oppression. These converts, while enthusiastic, 
are likely to fall away an periods of strc~'>. Furthermore, the inner 
tension~ among the group members, conce.1led when the project was 
unlikely and the world wa~ hostile, can nO\\ come ro the fore. There 
IS ~o l?ngcr the goal of gaming po\\er to gi\c unit}, no longer opposition 
to mc1tc sol1damy. Ideological purity and <,elf <,acnfice arc corrupted b} 
the !>poils of victor} (for an early statement of rlw, proce~~ ~ee Khaldun 
1981 ). , 
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Nonetheless, after his vicrory, Hitler refused to compromise with 
rationalized order and institurionalization, and managed to continue a 
charismatic movement even within the framework of government. 1'i He 
achieved this in part by keeping himself at the center of all decision-
making, while simultaneously refusing to articulate any pecific policies 
whatsoever. "You could never pin him down, say that he was this thmg 
or that thing, everything was floating, without roots, intangible and 
mediumistic" (Hanfstaengl 1957: J29). His entourage were therefore 
never sure of what their leader really wanted, and they spent great 
effort tryi ng to intuit his inner desires, thereby increasing his psychic 
centrality in their lives and enhancing their dependence on him. 
In this charismatic universe "headquarters was a collection of ltrtle 
Hiders who bowed to the big Hitler but were apr to ignore or mtstrust 
each other .... It was every man for himself - for the Parry's sake'' 
(Ludecke 1937: 75). Power and influence came not from efficiency, nor 
from the rational following of rules, nor from position in a bureaucratic 
structure, but solely from gaining Hitler's whimsical favor. This roo 
increased his power, since he was not simply rhe head of a hterarchy, 
but the expression and embodtment of the movement itself. As the final 
arbiter, the one who could unite the opposing forces through his own 
intrinsic authority, Hider served as the keystone of the whole unwieldy 
edifice of Nazism; without him, it would collapse into its disparate 
components (see Nyomarkay 1967 for an expansion on this theme). 
There was thus a self-rarifying cycle, wherein rhe emphasis on Hider's 
charismatic leadership increased his importance :IS the sole poo,stble 
mediator of the intensive nvalry occasioned by hts very elevanon. In 
such a world, the only cohesion and safety comes from absolute loy:~lt), 
regardless of the content of the orders. "Wh:1t may seem to )OU 
advantageous may, from :1 higher point of view, be injurious. My fir.st 
demand from you, therefore, is blind obedience" (Hitler quoted 111 
Rauschning 1940: 145).10 
The way Hitler enacted his role as leader also tncreased hts charisma 
in another way, since the Fuhrer's distance from datly Jffam. and hts 
role as mediator kept him apart from the pcrcetved corrupuon and 
incompetence of the Nazi Party. His aloof St<lncc not only protected 
his starure, but increased it, since the people looked to their great leader 
as their :~lvation from the injustices and cruelttes imposed by his 
minions - •• If only Hitler knC\\ ... " The N.121 Parry could therefore 
lose popular support, as mdeed tt dtd dunng the war years, whtlc 
approval of Httlcr remained Impressively high right until the end. 
Hitler pursued stmtlar poltctcs in the soctctv at large, confmtng 
distincttons tn an effort to rurn all of Germany into a gtganw.: :~nd 
perm:~nent mass meeting, awninng his galv:~nizing appearance. He <;t.ncJ 
his plan clearly to Rauschning: 
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There will be no license, no free space, in wh1ch the individual belong~ 
to himself .... The day of individual happiness has passed. Instead 
we shall feel a collective happiness. Can there be any greater happiness 
than a National Socialist meeting in which speakers and audience feel 
as one? It is the happiness of sharing. Only the early Christian 
communities could have felt it with equal intensity. They, too, 
sacrificed their personal happiness for the higher happiness of the 
community. (Hitler quoted in Rauschning 1940: 191-2) 
The result of this policy was a social configuration with an amorphous 
and internally conflicted structure (Neumann 1942).21 Within the 
government, Hitler created multiple bureaus and parallel institutions 
with purposely unclear and competing spheres of influence. Incapable 
of following routine, without well-ordered lines of authority, dependent 
completely on Hitler's changeable inclinations, the bureaucracy was in 
the process of gradually being reduced to urter shapelessness. 
A parallel pattern occurred in the military, as Hitler used his power 
ro create alternative branches of the service, undercutting the traditional 
lines of authority while simultaneously asserting his own transcendental 
inspiration as the final justification for all action. At lower levels 
technical rationality was more or less retained, though it could be 
overridden at any moment by an order from above. Bur Hider aimed ro 
dismantle even this aspect of rational order when the millennium arrived.12 
In daily life as well post-war aromization had nor totally broken 
German community and culture. Individuals were members of hunting 
groups, unions, cultural organizations, sporting clubs, and other groups 
that offered a sense of identity, activity and belonging that potentially 
opposed merger in an undifferentiated mass (see Allen 1984 for local 
examples). But when Hitler rook power, he sought ro eradicate even 
these small-scale local institutions. All independent organizations were 
forced into the Natl net in an effort to denude the society of any 
remnants of autonomy. 
Aside from policies aimed at the incorporation of all distinctive 
organizations into the amorphous state, Hitler also sought to retain his 
charismatic influence through initiating war. A Germany surrounded 
by enemies and struggling for dominance reiterated the experience of 
the Pa~ry in its efforrs to gain power- and recapitulated Hitler's psychic 
state,. 111 wh1ch he had to continually remake the world to fend off h1s 
own mner demons. Th1s strategy, while in kcepmg with Hitler's cosmt<. 
plan, and With h1!> polanzmg personality !>tructure, also functioned ro 
mcrease group con'ociousness and loyalty among Germans who m1ghr 
waver.n 
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The Formation of the "New Man" 
A final policy for maintaining H ider's charisma deserves special 
attention. This was the effort, through intensive training and education 
pr.ograms, to construct a "new man" who would live solely to worship 
Htrler. As we shall see, rhe techniques used are prototypical of the 
"brainwashing" techniques outlined by Lifton and others, which also 
aimed to dissolve personal identity in order ro promote immersion in 
a charismatic group. Bur in the German case, rhe "victims" were proud 
to request the privilege of being indoctrinated. 
The paradigm for the new men were the strictly trained SS, the "high 
priests" of the Nazi cult, who replaced the freewheeling SA. The SS 
were all volunteers, selected by a combination of Himmler's mystical 
intuition and a rigorous vetting of the applicants' physical and racial 
~haracteristics. Where the old loyalists had been bound together by the 
tntense experience of shared struggle, the SS were united by artificial 
deprivations and the planned infusion of a deep sense of community 
under the overarching, absolute leadership of the Fuhrer. 
This was achieved by a number of specific methods. In the first place, 
the recruits were obliged to go through a long and arduous initiation 
period of a year of training, labor service, two years in the army, and 
then final initiation. Considerable sacrifices were demanded of the 
recruits, including a n oath of poverty, just as the original Nazis had to 
make sacrifices in their pursuit of the millennium. These sacrifices had 
the effect of making commitment to the group more important, since 
so. much was given up to join. Furthermore, many volunteers were 
reJected, increasing the value of the goal. Only the truly worthy could 
become SS, the propaganda said; the impure and weak would be found 
our and returned to the hoi polloi. In this way Hitler and Himmler 
recreated the sense of solidarity and elitism that the early fighters had 
gained through struggle against odds. 
In the indoctrinntion training itself, the recruits were subjected to a 
demanding and exhausting regimen of phystcally excruciating drills and 
a continual round of demeaning insults and violence. The combmation 
of extreme fatigue, pain and humiliation helped break down the men's 
connection with rhetr past and to erode any sen!.e of independence. 
!hts is, of course, standard procedure for ininarion into an) total 
mstitution which aims at identity transformation (for similar patterns 
in communes, see Kanter 1972; for memaltmtitutions, Goffman 1968). 
. Spying was encouraged, and slight infractions le~ to expulsiOn, 
tncreasing the men's sense of precariousness and thetr focus on t~e 
group leader~. Expressions of emotion were forbidden and self-de~Ja l 
wac; demanded, increac;ingly devalumg the tndivtdu.tl and cmpha!>tztng 
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the importance of the group. In this vein, exercises such as killing 
animals by hand and suffering agonizing ordeals served to replicate the 
front experience that had hardened the original Nazi followers, and 
trained the recruits to depreciate their own feelings while eradicating 
any empathy they might feel for Jews and others who were to be 
exterminated. 
In the evening the recruits were given imensive instrucrion in doctrine, 
and especially in their sacred role as purifiers of the earth. Ideologically, 
the whole process of indocrrinarion and membership was grounded 
within an eclectic blend of mysticism and gnostic doctrine aimed at 
devaluing the self, undermining all traditional values, and impressing 
the recruits with a sense of their grand purpose. Within this framework 
the intellect was totally denied in favor of "cadaver obedience" to the 
sacred order, modeled after the absolute obedience given by the Sufi 
disciple to his teacher. Elaborate rituals, simi lar ro Catholic and Masonic 
practices, intensified the self-abnegatory collective experience. 
Immersion in the collective was increased by isolation; the SS had its 
own courts and judges completely apart from the military and civilian 
hierarchy, SS men were never stationed near their family homes, they 
were regularly transferred, they were never given street duty, and they 
were discouraged from outside contact. They were also set off from the 
rest of the world by their distinctive black uniforms and by the aura 
of mystery and danger that was cultivated around them. The emphasil> 
was on shedding the old self and taking on a new, and total, identity 
as a member of the SS. This was symbolized when the men were given 
Teutonic names to replace their Christian ones. 
Within this completely involving world even the most intimate 
personal relations were put into the SS framework, to ensure that loyalty 
to the group would be maintained. Himmler had final say over any 
marriage, and had the right to quesrion the men about details of their 
sexual lives. Elaborate rules limited possible marriage partners, and the 
SS also encouraged the men to father illegitimate children. The rea on 
given was racial tmprovement, but the covert function was to undercut 
the sexual bondtng of marriage and increase group solidarity. 
Ideally, recruitment into the SS meant that one joined the elite group 
of "s~permen" who were bound together indissolubly in an intensely 
affect.'ve commumry, without individual characteristics, cut away from 
any nes of morality, somnambulistically yearning ro be formed by the 
wor~ of the Fuhrer. The end result, as Htmmlcr proudly told an SS 
audtence, was a cadre capable of "the htghest form of activity ... 
~vhi~h can sacnfice all prtde, all honours, all that we hold dear" (quoted 
m Dtcks 1972: 62). In the place of these outmoded md1viduali!>tic values 
were inculcated "loyalty, whtch comes from the heart; obedience, whtch 
never asks why; and camaraderie, which means all for one and one for 
all" {Himmler quOled m Nyomarkay 1967: 140). Thus Gocbbeb ~ouiJ 
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make his famous comment that the Nazi program was written on the 
faces of the marching storm-troopers. 
To a large extent, the indoctrination achieved its ends. While 
participating in the program, "one got so that one lost all criticism; 
one just lived in this life; one was simply an SS man. One lost the thin 
thread to the parents. There was no other thought than 'cadaver 
obedience' " (quoted in Sklar 1977: 98). The ultimate success of the 
training process is evidenced by rhe fact that Hitler entrusted the SS 
with the working out of his final plan for extermination of rhe Jews 
and other impure races. 
Some special indoctrination was required to harden the men for this 
duty, but the pattern followed was not unlike that of ordinary SS 
schooling. The trainer, an officer named Eicke, first gave the men their 
badges, the skull and crossbones, and they were told to be proud of 
the great trust their fuhrer had placed in them. Then the training began. 
It consisted of the following: 
the worst excesses of barrack square bashing as well as insulr and 
humiliation .... Next rhey would be paraded to !>ee "official" flogging 
and torture of prisoners, and were watched for ~1gns of compassion 
or revulsion ... And then when he had terrified, exhausted and 
shown them his pitiless hare and devotion to his Fuhrer's cause, he 
would become all "comradely" and spend the evenings plying them 
with beer .... They called him "Papa Eicke," a great scout. (Dick!> 
1972: 55) 
The combination is a porenr one. The sense of bemg specially selected 
is coupled with violence and humiliation to the !>elf, which reduces the 
value of the individual and reinforces the power and glory of the group. 
This is followed by training in dehumanization and the permitted 
expression of hatred toward a helpless other, and then by inremified 
camaradene under a leader portrayed as a representative of the !>acred 
Fuhrer who inspires and embodies the mystical force of the nation Itself. 
Under these conditions it is, then, hardly surpmtng that the SS, behevtng 
themselves to be agents of God on earth, isolated withm an all-
encompassing and absolute social configuration, indoctrinated to believe 
their victims were antihuman, united by powerful bonds of collecttve 
solidarity, could be motivated to cooperate in genocide. 
In this environment these distorted men became the tools for enacting 
Hider's, and German;'s, darkest fantasies- f:mtas1es that led eventua!ly 
to the defeat of Germany, and to Hitler's O\".n suK1de. The fantasies 
themselves sprang from ..1 conJunction between the soc1al environmenr 
of the !>Ocicty, and the tormented inner life of H1tler, who insp1red h1" 
audience with his vision because of his ability to enter imo immediate 
revelatiom which "rransform[edJ despondency into intoxicanon;' and 
m..1de "wcaknco,'i aware of m -.rrcngth" ( Fc~r 1974: 7 64). 
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The Hitler movement answered Nietzsche's prayers for a "superman," 
Weber's yearning for a "new prophet," and Durkheim's call for the 
revitalizing intoxication of "collective effervescence." But Hitler's 
revelation seemed to give the lie forever to these positive evaluations of 
charismatic experience. Hitler's charisma claimed permanence and total 
power for its paranoid avatar; it led to a self-annihilating and genocidal 
quest for absolute purity where all ambivalences could be denied, where 
steely hardness and ruthless cruelty would be the norm. In this world, 
the SS would be the first representatives of the new man, committing 
mass murder en route to paradise. It was a future that frightened even 
Hitler. " I have seen the vision of the new man- fearless and formidable. 
I shrank from him!" (Hitler quoted in Rauschning 1940: 248). In that 
shrinking in horror from his own monstrous creation, Hitler reveals his 
humanity - but the creation itself is a human creation, another answer 
to what Milan Kundera has called the terrible "anthropological 
question;" that is, "what is man capable of?" 
Obviously, he is capable of far more extreme behavior than we would 
like to admit. As Heinz Kohut writes, "it's so easy to say that the Nazis 
were beasts and that Germany then regressed to untamed callousness 
and animal-like passions. The trouble is that Nazi Germany is 
understandable" (Kohut 1985: 251 ). In the next two chapters we will 
look at other extreme charismatic groups, but within a more familiar 
context, to see how understandable they are, and how much closer they 
can lead us to answering this ultimate "anthropological question." 
9 
"Love ts My Judge": Charles Manson 
and the Family 
We're going to find ourselves, know our souls, understand our 
hearts and learn from our children. We are going to ca~t aside our 
remaining egos, rid ourselves of all the crap our parents threw 
down on us, quit reflecting our mothers every time we open our 
mouths. Be ourselves. We will have no leaders, no followers, just 
our individual selves. Individuals so strong with each other that all 
of us will be one. 
Charles Manson on his hopes for the Family, quoted in Emmom 
1988 
The destruction wrought by the Hitler movement was the most traumatic 
event of this century. We can distance ourselves from this catastrophe 
by remarking on the special history of the Germans, on thetr tendency 
toward authoritarianism, on the fragility of their institutions, on the 
social contradictions that were unresolved, the tensions of class confltct, 
and so forth. The Nazi advent thus becomes expltcable by m special 
antecedents, or as an unfortunate interlude in a teleological process. Or 
we can simply see Hider as the emergence of the destructive pnnctple 
on earth, no more comprehensible than a bolt of lightening or, 3S Weber 
would have it, an epileptic fir. 
Bur a comparative approach that focuses on the subjective experience 
of charisma docs nor allow such an escape. In the next chapters, we 
will discuss two groups in the United States which coalesced around 
charismatic leaders regarded by the followers with the S3me awe and 
overwhelming love evoked by Hitler among the Germans. And, like the 
Hitler movement, these cultic groups also tended to spiral toward 
paranoia, violence, grandiosity, and collapse. 1 
By considering these extraordinary manifestations withtn our own 
cultural context and memory, we can bring the expencnce of chansma 
uncomfortably close, since the data oblige us ro acknowledge that the 
charismatic cxpcnence does nor attract only people \vhose ltvc., arc very 
unlike our own, or the downtrodden, or desperate neurotics unable to 
cope wtth realtry. On the contrary, 111 Amenca and, to .1 lesser C'\tent, 
tn Europe) ch.tmmartc leader-. in the bsr gencr.uion h.tn: vcr> often 
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found their acolytes among imelligenc, well-educated, privileged, caring 
and concerned members of the society. 2 As one convert wrote, the 
media's "invencion of our 'bizarre personalities' is done in an effort ro 
isolate us from the people .... We could be anyone's daughter, son, 
husband, wife, lover, neighbor or friend" (Tania, a.k.a. Parry Hearst, 
quoted in Mclellan and Avery 1977: 527). How can this propensity 
toward charismatic involvement be understood? 
The Cultic Milieu in America 
In one sense, we can see participation in charismatic groups as part of 
an American tradition. Clearly, in comparison with Europe, North 
America has long been a fertile ground for the flowering of obscure 
religious "cults," which can appear within orthodox religion as a result 
of a personal, transforming revelation, but may also begin outside 
organized church structure, crystallized by a prophetic message, and 
grow, rigidify, and perhaps form their own orthodoxy or, in most 
instances, die our. 
No doubt, as de Tocqueville noted, rhe tendency in the United Stares 
toward cultic revelation is at least partially a product of the constitutional 
separation between church and state that allows all religions an equal 
footing under the law. As a result, religion has never been discredited, 
as it was in France by the Revolution, nor made simply one more aspect 
of class identity, as in England. 
The laissez-fairc :mitude of rhe United Stares government toward 
religion correlates with an acceptance of pluralism, voluntarism and 
inspiration, so that, as David Martin writes, American religion is free 
to "rake on as many images as there are social faces .... The element 
of subjective chotec tn the denominational model, as rephrased by 
Americanism, can become a universal stress on feeling and spontanetty 
and eventually an emphasis on genuineness" ( 1978: 30). The concern 
with authenticity and emotion in religious expresston is also connected 
to the Puritan tdeology of personal responsibility and inner grace as the 
road to salvation - a belief that, as Hume noted, can press converts to 
demonstrations of enthusiasm to validate their saved starus both to 
others, and to themselves. 
But attributing the modern cultic efflore.,cence in America solely to 
"American exccptionaltsm" masks the fact that the United Stares IS 
characterized by soctal patterns thought ro be prototypical of moderntt}: 
an a.bsence of traditional class and social group~, a lack of given mod~b 
for Judgtng and legirimaung one's acuon~, a polit} of extreme flutdtt) 
and pluraltsm, an ethos of egaliranani~m and free choice based on 
personal _Preference, and a high level of urbani1anon, industriali7ation 
and spectaltL.ltlon. 1 F.vcn S.M. Lip'>ct, a ..,trong proponent of Amcru.:an 
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distinctiveness, writes " It may be argued that the entire Western world 
has been moving in the American direction in their patterns of class 
relationships, family structure, and "other-directedness,., and that 
America, which was democratic and equalitarian before industrialization, 
has merely led the way in these patterns" (Lipset 1963: 130). 
If the United States is truly providing "one of mankind's possible 
futures" {Martin 1978: 32), it is also suffering from the problems 
endemic to that future: alienation, a sense of fragmentation and an 
absence of intimacy in a world "where atomization has become the 
most prevalent social mode" {Marrin 1978: 88). And according to 
synthetic sociological theory, these conditions should favor charismatic 
movements as compensation, not only in America, but everywhere that 
social change has undercut old ties. So we then have a double-pronged 
rationale for the growth of cults in America; one derived from special 
characteristics of American history, the other from more general 
circumstances of modern life.4 
But why should charismatic cults have been prevalent in the sixties 
and seventies, and why were the members in these cults drawn from a 
white, middJe-class, affluem, usually college-educated background that 
hardly made them seem favorable candidates for radical experiments in 
collective transformation? 
In part, it is clear the cultic involvement of middle-class youth in the 
sixties was a consequence of social and psychological conditions that 
led them to feel detached from the grounding values of the society.5 A 
rash of assassinations of popular political leaders, the demoralization 
and political radicalization occasioned by an interminable war, continued 
racial injustice and riots, all reflected and helped precipitate a general 
sense of social malaise among educated and idealistic young people that 
was a precondition to later charismaric immersion. 
But American youth were drawn to charismatic cults not only out of 
disillusionment with the present. They also had the modern faith that 
the important world IS 10 the futu re, and the future is to be newly 
created by the young. The devaluation of history coincides wid · a 
growing division between the often outdated skills of the parents and 
the newly acquired and more advanced technical knowledge of the 
children; a divergence expressed in an expectation that the youngsters 
of the educated middle class would naturally surpass their elders. This 
denigration of tradition and the high evaluation of the potential and 
ability of the educated young enhanced their willingness to try 
experimental life styles, and to dare to enter chansmauc groups that 
offered transcendent values at the apparently low cost of dtsavowmg 
all ues to a useless pasr. 
The commitment of many middle-cla)s American young people to 
chansmatic groups shows u~ that the appeal of chansma IS not only to 
the desperate and downtrodden ..... ho find 10 ch.1mmanc mvolvemenr 
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an escape from intolerable conditions. It is evident that the willingness 
to risk the self in a charismatic movement can take a more positive 
form among those who have confidence in themselves and their potential, 
but who find the world they live in to be suffocatingly safe, morally 
corrupt, or simply dull. They are ready to give up that world nor 
because of desperation or marginality, bur because of an adventurous 
urge to live more vividly and fully: 
I've always felt that I've been given the best of everything that life 
can offer .... Yet I still feel- well, incomplete. (an est trainee quoted 
in Wallis 1984: 54) 
I had no goal in mind, but I was seeking something substantial. I 
didn't feel really fulfilled. I felt there was something missing. I wanted 
to be more than I was. (a convert to the Unification Church, quoted 
in Bromley and Shupe 1981: 83) 
The stimulus for joining the group among these persons was the 
alluring vitality and warmth offered by the collective, which made 
ordinary life seem pale and without feeling: "I remember very specifically 
my first reactions in going to my first meeting of all the people, which 
was one of an absolute whirlwind of energy, stimulation, intensity! 
Dynamic! All of the things you'd wish. Extraordinarily intense!" (a 
convert to the Process, quoted in Bainbridge 1978: 38). 
Another factor that propelled people toward cults was the altered 
state of consciousness induced by the psychedelic drugs that the youth 
culture used to escape from the tedium of the daily round. Hallucinogens 
induce a trance-like stare in which ordinary sensory and cognitive input 
is "deautomatized" while feelings of the loss of individuality and the 
sensation of participating in a larger cosmic entity are created: "Drugs 
open up many new doors and avenues for exploration. Life becomes 
pliable, bendable. The realities one may have sheltered so long suddenly 
bend and you see the illusion of this life .... Psychedelics get people 
back to where they were before social conditioning" (converts to Guru 
Maharaj ji, quoted in Downton 1979: 109-10). 
Shared drug experiences provided profound, bur transient, moments 
of heightened consciousness and almost telepathic feelings of self-
transcendence and fusion. The very real dangers of a "bad trip" also 
ser:-ed to unite the sojourners together as survivors who had taken 
ulumare gambles in search of ultimate goals; a unity that was en~anced by a self-proclaimed and publicly displayed deviance from the 
maansrream. Of course, many found in the drug experience merely an 
Interlude; but others discovered in it a very desirable imaginary future. 
The content of that future, however, was by no means clear from 
the drug trap itself, whach shook up preconceptions starred the emouons, 
and challenged boundaraes of the self, yet provaded no form to maantJin 
\ 
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the experience or make sense of ir. Those most affected by hallucinogens 
were left with a feeling of vacancy when the drug wore off, neither 
attached to the old world and the old self, nor participating in anything 
which could approximate the intensity of the psychedelic stare. 
Like the storm-troopers who yearned for a re-enactment of their 
mystical "front experience," what many drug-users wamed was to retain 
the drugged, oceanic feeling of crossing the boundaries of the self. 
"Once one begins to see that mankind has no true limits, only self-
defined limits, then the search for realiry and unity begins" (a convert 
to Guru Maharaj Ji, quoted in Dowmon 1979: 109). This search for 
a reality beyond "self-defined limirs" brought the seekers ro leaders 
who could give them a direction, and a new, and more compelling, 
reality within the powerful, mystical, charismatic collecti ve.~> 
Detachment and alienation from the cultural mainstream, a sense of 
boredom and enervation, the confidence to attempt new life styles, and 
the search for pleasure in disintegrative experiences of drug use, all 
were legitimized by a value system that took as irs ideology the mjuncrion 
to "do your own thing" and to "be in the moment.,- Within this 
framework, it was assumed " that all persons can know with certainty 
what is good by means of direct experience and intuition. They can 
simply look at and see their own feelings, whether on drugs, makmg 
love, or sitting alone in an empty room" (Tipton J 982: 17). 
This is, of course, the emotivist premise of mainstream culture taken 
to its logical end. The hippy counterculture's ideological radicalism lay 
exactly in irs complete acceprance of the solipsisuc implications of 
modern mornlity, an acceptance which allowed it to contemptuously 
dismiss as hypocrisy all attempts by the mainstream ro claim for itself 
any objective values. In place of the rejected morals, broken connections, 
and fragmented identities offered by the world, the counterculture 
looked instead for the strongest possible feelings which could in 
themselves validate action and commitment. And, as \\C have seen, 
charismatic immersion offers JUSt such a porentl} motivating 'pure' 
inner pleasure, and so became especially appealing. The search for 
validating personal sensations of existential being thus often led exactly 
to the subordmation of the self. 
There is, however, another route into charism:Hic comm1tmenr that 
is less common in America, bur rhat we have seen already in the Hitler 
movement. This pathway begins not with an individualistic erhtc but 
with a communal ideology of identification with the mas!les and an 
absolute rejection of mainstream self-ccnterednes!>. From within thi!l 
ideolog1cal framework (whether left or nght) all competing attachment!> 
to famtly, kin, friends, and even to one's own idenmy are attacked tn 
an overheated atmosphere of continual debiltc and challenge. A'l> J 
communique of the Symb10nese Liberation Army puts It: "We mu-.t 
deal "1th all the condtttun:. Otlt'>ldc our elves\\ hKh opprt-''" and ensl.tvc 
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us, and we must deal with the enemy within" (quoted in McLellan and 
Avery 1977: 522). 
American radical political groups following this self-denying ideologi-
cal line were cemented together by dramatic and dangerous political 
actions that cut them away from the outside world they believed to be 
completely corrupt. At the same time, the rewards of group consciousness 
and of submission to the leader were offered - just as crowd psychology 
had postulated: "We DO have a leader that loves the people, and lives 
and fights for the people. This example helps to make a love among 
comrades that gives attention, appreciation, care and protection - from 
each brother and sister to the other" (communique of the Symbionese 
Liberation Army, in McLellan and Avery 1977: 522). 
Thus, even though following ideologies diametrically opposed to those 
of the hippy communes, American political groups of the sixties and 
seventies often also ended as charismatic cults. For instance, Lyndon 
Larouche elicited unthinking devotion in a fashion completely analogous 
to other charismatic leaders. The Internationalist sect of Toronto revered 
and imitated their founder, Hardial Bains, to the degree that his stilted 
English became the standard form of discourse among the initiates 
(O'Toole 1975). And the Symbionese Liberation Army coalesced around 
the "Fifth Prophet" for whom they were willing to sacrifice their lives. 
We have then a picture of a cultic milieu in sixties America 
encompassing young people who oppose their wealthy but troubled 
society and who have the self-confidence to try to build instead their 
own worlds, in which equality, unity, emotional expressiveness and 
creativity will be fostered. Whether motivated in the first place by desire 
to find the true self hidden behind conditioning, or the desire to lose 
the self in service to the masses, the idealists of the counterculture, 
mystical or political, believed that they would realize a utopia of complete 
freedom, coupled with total acceptance; an unlikely combination made 
possible by mutual love: "The idea of the commune is beautiful: people 
living together in a non-possessive way, neither possessing things nor 
possessing persons; people living together, creating together, celebrating 
together, and still allowing each one his own space" (Bhagwan Shree 
Rajneesh, quoted in Fitzgerald 1986: 54). 
Yet the result of these hopeful experiments was often far from the 
proclaimed liberated ideal. Instead, in his extensive survey of American 
communal groups over the sixties and seventies Benjamin Zablocki 
concluded that "there is a tendency m all communes, however, both 
now and in former rimes, to gravitate to increasing authoritarianism as 
a function of time. And the form this authontananism invariably takes 
is charismatic" (1980: 46-7). 
_It ~s evident, then, that the cultic milteu I have outhned here, operating 
WJthm the spec1fic conditions of the SIXties and seventies and within 
the general framework of American culture, in~pireJ by the h1ppy 
' 
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version of emotivism or by a radically oppositional ideology of 
massification, had an affinity with the rise of charismatic figures. Those 
who sought freedom either for themselves or for "the people" often 
found themselves in chains, chains they appeared to love, so that in 
one not unusual case "Devotees reported experiencing ecstasy when hit 
by the guru. It was commonly felt that the guru's favorites were those 
who submitted most completely to him" (Deutsch 1980: 1,571). 
In order to see how this ecstatic self-abnegation occurred, let me turn 
now to a close investigation of one of the best documented and most 
excessive of these destructive cults- the Family, led by Charles Manson. 
"Outlaw from Birth": Charles Manson 
Manson was the founder and head of a loosely organized cadre of 
about 35 young people who pursued their leader's millennia! vision in 
Southern California from 1967 until late 1969. This vision, built around 
a message of absolute love and earthly perfection, ended in the bizarre 
and bloody murders of at least ten people, including the actress Sharon 
Tate. In a celebrated court case Manson was conviCted of persuading 
his following to commit these murders in the hopes of initianng an 
apocalyptic destruction of the bourgeois world. He IS presently servmg 
a life sentence for his crimes. 
The members of the group who surrounded Manson were white, 
middle-class dropouts, alienated from "straight" society, hostile to their 
parents, adrift in the floating countercultural world of Southern 
California. As Manson said, "most of the people at the ranch that you 
call The Family were just people that you did not want, people that 
were alongside the road, that their parents had kicked them out or they 
did not want to go to Juvenile Hall" (quoted m Schreck 1988: 39). At 
first, Manson was simply one among the m:my gurus m the area catering 
to this floating clientele, and the Manson Fam1ly was "virtually 
indistinguishable" from other rural communes mcluded 10 a survey of 
countercultural groups (Zablocki 1980: 327). 
Manson himself had quite a different personal history from his 
followers. He was not' only older (born in 1934), he was also from a 
lower-class background; a product of poverty, illegitimacy, and familial 
chaos. He was raised by a variety of people, mcludmg his fanatically 
religious and overbearingly authoritarian grandmother. H1s ambivalence 
toward his promiscuous mother, who connnually abandoned and then 
reclaimed him, was deep and corros1ve.11 As Man~on tells his b1ographer, 
Nuel Emmons, "I was an outlaw from bmh .... ReJection, more than 
love and acceprance, has been a part of my life s1nce birrh" (Emmons 
1988: 24).'~ 
Manson le:uned early to fcM bctray<ll in lmc. Hc \'·'" ·' h.1bitual 
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runaway who was first incarcerated at age 13. Then, in a school for 
boys, he was subjected to sadistic sexual humiliation by the guards and 
older inmates, so that he welcomed his later stay at age 16 in federal 
prison. There, for the first time, he met men who had been respected 
in the outer world, and he resolved to become a successful criminal 
himself. But he was nor a very adept thief, and was back in jail at 21, 
abandoned by his new wife and even more embittered at the world. 
Released again at 23, he tried to make a living as a pimp, but was 
again arrested and sentenced to ten years in prison. 
Left alone by everyone he knew in the outside world, Manson 
retreated into the protective jail environment, where he found himself 
a new identity as a "good con." When his term was up, he asked if he 
could sray in prison. " I saw myself as a man sleeping in sleazy rooms 
and wondering how I was going to pay the next night's rent or find 
food for myself the following day" (Manson quoted in Emmons 1988: 
77). His reluctance is understandable, since in his short periods of 
freedom Manson had known nothing but fear and betrayal at the 
outermost margins of society. 
But the burgeoning counterculture of San Francisco accepted Manson. 
No-one was interested in his past, and his ability to play the guitar 
won him friends. Living was easy, poverty was no longer cause for 
humiliation; plenty of people were sleeping on the ~treets and sharing 
cra~hpads. Mind-expanding drugs were everywhere, and in J 967 
Manson rook LSD at a concert of the Grateful Dead where, like so 
many other~. he "experienced rebirth." As he tells Emmons, he didn't 
corrupt the ktd~, they corrupted him - they were his reacher~. And he 
learned qutckly, adopting the hippy li fe style, buying a van, taking 
advantage of rhe free love ethic, playing his guitar on street corners. 
He began to feel himself a participant in a new world. "For the first 
ttme in my thtrry three years, I was current with fads and lifestyles" 
(Man-.on quored in Emmons 1988: 101). 
Manson thought he had something to give back ro hi~ reachers, 
especially !Iince he saw similarities between their experiences of alienation 
and his own disintegrative and chaotic background. A':. he says, " I had 
been under that, on the under road, on the backside of what'!. happening, 
in other words, in the darkness" (Manson interviewed by Kennedy 
198 5). Hi!> history of personal rejection and inner redemption was a ~rama that found resonance in the lives of the young people who h~tened to him: " 'The way our of a room is nor through the door,' he 
said, laughing. 'just don't want out and you' re free.' Then he unfolded 
a tale of the 20 years he's spent behind bars, of the <:,truggle and the 
g1vmg up and rhe loving of himself" (Lynette "Squeaky" Fromme, a 
member of the Famtly, quoted in Time 1975: 12). Hi':. listener~ di'>COvered 
tn ~~'!' and 111 his JOurney through rejection and ~uffering ro ,, '~>ptnwal 
rehmh an cx.1mple for thcm~eh-es, ju~t a., H1dcr g.n.·l• lw, follower' an 
I, 
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image of escape and transcendence forged our of his own personal 
struggle. 
Becoming Family: Indoctrination and Ideology 
But aside from his myth of the conquest over alienation, Manson had 
a specific message to give that he had culled from his experiences and 
his training, and that was well suited ro his listeners. The message that 
Manson enunciated is a familiar one in hippy ideology, and has a 
genealogy we can trace back to gnosticism and medieval cults such as 
the Brethren of the Free Spirit, or even to Eastern mythology (see 
Zaehner 1974). 
Manson himself was probably unaware of all of this background. 
Instead, his eclectic brew of ideology was taken partly from Scientology, 
which he studied while in prison. There he also read avidly on hypnotism 
and psychotherapy, especially Eric Berne's book Transactional Analysis 
(1978) where he found the idea of a pure child mind. He was inspired 
too by Robert Heinlein's novel Stranger in a Stra11ge Land (1968), 
which was about a telepathic Martian with an insatiable sexual drive 
who anracted a fanatical following. The first child born into the Family 
was named Valentine after the hero of this novel. Ed Sanders (1971) 
also claims that Manson was an initiate of the Process, a dualistic and 
highly theatrical cult group active at the time. 111 It is possible too that 
he was influenced by local neo-Nazi satanic organizations such as the 
Ordo Temple - this Fascist influence may be the specific source of 
Manson's polarizing emphasis on the separation of "kinds" and his 
insistence on the inferiority and debased character of blacks. 
Whatever the textual origins of his faith, the basic creed was one 
that resonated with his own unhappy life and wtth the aminomialist 
ethic of the hippy counterculture; it was a message that called for 
denying the influence of society and the family, living absolutely in the 
present, avoiding reliance on others, violent hatred of "oppressors," 
and disintegration of the ego in the search for a perfected and authentic 
presocial self. In this search " no sense makes sense"; distinctions of all 
types were blurred, including the distinction between life and death. 
The task of validation was thrown back on the experiencing self, which 
also proved, on reflection, to be unreal: .. Everything you see is an 
illusion, a figment of your imagination. You create the world you live 
in. You are what you see. Get outside yourself and look back at 
yourself, and you will see that even you are an illuston. There is really 
only One, and we are all parr of that One" (Manson quoted in Atktns 
1977: 132). 
Manson claimed rhar membership in the Famtly would allow 
the convert to overcome all divisive, individual dtffcrenc.:e~ through 
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partiCipation in a transcendent realm of absolute community. At the 
same time, as in Nazism, outsiders were excluded and vilified, and a 
racast adeology was elaborated. 
In order to achieve the state of spontaneous immediacy, the followers 
"first had to become individually nothing, undergo a psychological and 
spiritual death that burned out any independent personality within us 
and left only a blank, dead head" (Watson 1978: 72). Manson called 
this process "deprogramming," and it required removing all the "false 
ma1>ks" obscuring the underlying, felt unity. He justified the usc of 
psychological manipulation as a way of discovering the underlying 
feelings that were the sole possible source of value. 
The actual deconditioning processes consciously challenged and 
undercut ~ocial mores and connections with the outside world while 
simultaneously offering intense, collective emotional experiences orches-
trated by and focused upon Manson. One of Manson's basic techniques 
for achieving this end was to encourage converts to live out whatever 
was "hanging them up." This often involved sexual acting out of 
fantasies, frequently in a group context. During communal dinners, 
people would discuss their fantasies, and "if it was at all feasible, the 
rest of us would rry to see to it that every suggestion was acknowledged 
and every desire fulfilled" (Manson quoted in Emmons 1988: 150-1). 
Manson also sometimes simulated an act of incest to "free" a potential 
convert: "Make love with me and imagine that you're making love to 
your father. You must break free from the past. You must live now. 
There as no pa~t. The past is gone. There's no tomorrow. There 11> now. 
You've got to break free from your father. Now" (Manson quoted in 
Atkans 1977: 8). 
Manson had had some practical experience in the "world of darkness" 
which had prepared him for his role as sexual guru. In particular, in 
pm.on he had learned pimp techniques for establishing lovang compli-
ance through the use of fear, intimidation and sexual excar:nion. 11 
But 11 was only after his "rebirth" in California that he became aware 
of an ability to detach himself from his own sexual desires in order to 
comrol his sexual partner. Sex, he discovered, "is a mind trip" (quoted 
in Emmons 19!l8: 97), and Manson expressed his new power over his 
mind through his capacity co make his lovers "die to themsclvc<;" under 
his \cxual domination. 
Man1>on used has detachment to maintain control during rhe sexual 
orgies he organized and orchestrated among the inner lirclc: .. He'd set 
it all up an a beautiful way like he was creating a m,t\tcrpacce in 
sculpture, but amtead of clay he was using warm bod1es" (a tvbn~on 
convert an Buglaos1 19~4: 237). In these orgaes, the l-amily members felt 
thcamelves bonded together under thear leader's m.1stcrful d1rccrion. 
Fu.,aon \\a) also furthered and symbolued bv con .. caou) polacac'> 
ag.1anq .tn~ dafferentiataon '' arhan tht group. Clot hang .... a., '>harcd, 
I, 
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personal history was denied, and clocks were forbidden. "The Family 
lived in the present, the moment and its fancies, not quesnoning where 
we'd come from, who we'd been" (Watson 1978: 6 1). The only h1story 
was Mamon's past, which became the myth of the group. And onl) he 
kept his real name; all the others were given nicknames ro md1catc 
removal from the world of the past. 
Mind-altering drugs- especially LSD- were also u ed to break dov. n 
the Family's separate identities and ro undermine their grasp on ordmary 
reality. "Things that had always seemed real were revealed as empty 
shells, while fantasies were suddenly substantial, powerful." In place of 
the "empty shell" was their leader's vision of the undifferentiated One, 
with himself at the center. "The time came when we could look into 
each orher's faces and see our own features, when we could be simng 
together and suddenly all think the same thought. It was if we shared 
one common brain" (Watson 1978: 71, 73). Manson himself was 
immersed in the same group dynamic: "We shared more than simply 
doing things together. We looked at things through the same eyes, 
thought as one, lived as one. We were all one" (Manson quoted 111 
Emmons 1988: 114). 
Separate identities were challenged as well by the practice of ch•1ngmg 
roles constantly, so that "if one day one suddenly ... took on .1 new 
personality, then you just rode with it" (Watson 197 8: 68, 61). In the 
Family, then, "everybody was just playing a part, you knO\\, like most 
people get stuck in one parr, bur like we were JUSt playmg d1fferent 
pam every day ... jusr like a bunch of little kids plaving" (Manson 
quoted in Schreck L988: 63). This mechanism fo r d1ssoh ing personality 
- which sounds discouragmgly like the 1deologies of contcmporar> 
"postmodern" aesthetic theories - was legmmized as a1dmg members 
to realization of rhe absence of any permanent ego. "look at It hke a 
mov1e on TV and face the serial of thought and then change channel'> 
and walk on a different street" (Manson quoted 1n Schn:ck 1988: 16). 
Also helping to distntegrate identity was the pr<lCttcc of cutung .111 
personal ucs, both with those outside the group, and \\tth thm.c ins1dc. 
For instance, Manson decided who should have sex together and made 
sure that no stable dynds formed. Children were not to be rai'>Cd by 
their mothers, but by the community. Any bonds convert"> sull had with 
parents were to be utili7ed to extort money, since the parenb were 
"pigs" and should be exploited. 
Once converts had been fused into the group, M,m.,on held their 
loyalty with a self-conscious combination of pnvarc fl.mer> Jnd publ1c 
humiliation, keeping the devotees continually uncen.tin of lm rcJI 
feelings about them, continually strugglmg to make "Charlu:" love them 
more, contmuall} pro' ing themselves to h1m b> ~ubord1naung thermclve~ 
ever more complete!}, conrinually nvalhng w1th the1r ~:ompcmor'> for 
h1., attcnrion, ~ et hound together b} shared ,ldor.won tor hun. \nd, 
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like Hitler, he kept his orders and relationships vague and often 
contradictory, forcing the followers to intuit his desires and thus to 
focus increasingly on him. "There was a hug here, a smile there, with 
no dependable pattern. But he had me hooked" (Atkins 1977: 89). 
The solidarity of the group and Manson's influence was increased as 
well by the isolation Manson sought as he moved the family further 
and further from urban cemers: 12 "You can convince anybody of 
anything if you just push it at them all of the time. They may not 
believe it 100 percent, but they will still draw opinions from it, especially l 
if they have no other information to draw their opinions from" (Manson 
quoted in Bugliosi 1974: 483-4). However, Manson's desire for isolation 
was not simply to maimain influence over his group. It was also a 
deeply felt need on his part to get away from the complexities, 
restrictions, and demands posed by the mundane world: "The farther 
I got from civilization the better I liked it .... There were no fences or 
boundaries. The only restrictions that existed were the mental and 
physical limitations of the person who lived there .... We could be like 
the first born on earth. Society's rules and demands didn't reach way 
out here" (Manson quoted in Emmons 1988: 153-5). 
But despite the distractions offered by civilization, Manson's indoctri· 
nation techniques and the ideology that supported them were extremely 
successful at merging converts deeply into the Family, where they were 
filled with a sense of absolute pleasure. As Tex Watson writes: 
It wa~ love that flowed through your body like thick syrup in your 
veins, warming wherever it went, making you so "one" with the 
person you were with that you'd have laid down your own life for 
him or her, and it wouldn't have mattered because you were so "one" 
that the distinctions between the two of you hardly existed anymore. 
(Watson 1978: 53). 
The Unprogrammed Man: Manson as Charismatic 
Manson himself has always denied his status as a charismatic figure. 
According to him, the Family members did only what they wished, and 
any attribution of charisma to him is actually a creation of the media 
catering to the projected fears of a threatened society which is "trying 
to make me your executioner" (Manson in Rivera 1988: 27). These 
fears, Manson said, led him to be "convicted of witchcraft in the 
Twentieth Century" (Manson quoted in Schrenck 1988: 26): 
I was a hal£-assed nothing who hardly knew how to read or write, 
never . read a boo~ all the way through in my lafe, didn't know 
a~ythang except Jaals, couldn't hold on to my wives, was a lousy 
pamp, got caught every time I stole, wa~n't a good enough mu~ician 
l 
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to hit the market, didn't know what to do with money even if I had 
it and resented every aspect of family life. But a week after Sadie's 
story, I was a charismatic cult leader with a family, a genius who 
could program people into doing whatever I asked of them. (Manson 
quoted in Emmons 1988: 222). 
There is a disturbing amount of truth to this. Certainly, Charles 
Manson was and remains the favorite devil of the media, who made 
him a household word and who still interview him regularly, trotting 
him out as a titillating captive exemplar of evil - an exemplar who has, 
as he bitterly remarked, more than a passing resemblance to medieval 
heretics who were tortured and killed as witches. And certainly his self-
pitying litany of personal failure and suffering is accurate. 
But despite this it is evident that the followers did indeed revere him 
as a charismatic figu re, whose "eyes were hypnotic" (Watson 1978: 
68), and who was in touch with the forces of the universe, revealing 
magical powers to heal, read thoughts, tell the future, even to raise the 
dead. Manson himself admits that "sometimes I was God to some of 
those kids" (Manson quoted in Emmons 1988: 232). And even though 
he claims not to have believed in his own divinity, the worship of his 
followers did affect him, leaving him with the double sense of emptiness 
and power that Hitler also manifested, and that is typical of the 
charismatic: 
Half way believing it, and yet knowing that I was truly a nothmg, I 
let the girls feed me the myth until it has finally burned me so bad, 
I'm not sure what face I should be wearing .... I hear it so much, 
sometimes I believe it - believe it so strongly that I think the world 
should bow down to me and ask forgiveness. Not forgiveness for 
what they did to me, but forgiveness for what they do to themselves. 
(Manson in Emmons 1988: 222, 231 ) 
Yet Manson also had a faith in his own apotheosis long before his 
heady elevation by his admiring followers. He has often mentioned his 
spiritual power, and even in Emmons's demystifying account, Man~on 
recalls visions of jesus he had as a child, and a spectacular revelatiOn 
in San Francisco where a holy figure in a long white robe lifted him 
into the air, showed him a multirude of people and intoned "These are 
your loves and you are their need" (Manson m Emmons 1988: 126). 
In another, even more revealing account of hi!. shaping transformation 
he says: "It happened one day in prison. The Infinite One just came 
into my cell and opened up my head. He showed me the truth, but I 
didn't want it. I cried and yelled at h1m, 'No. No. Not me.' But he 
showed me the truth" (Manson quoted in Atkins 1977: 106). 
In this instance, Manson's vision was of himself on the cross, 
surrendering to death, and then suddenly, expans1vely mergmg With the 
130 Practice 
world - imagery of personal death and rebirth as a tramcendent being 
that is typical of the charismatic calling. From then on he claimed to 
have escaped from his suffering by being at one with the universe, 
beyond ambivalence or impotence. His own ego-shattering rage was 
warded off by his claim to operate at a higher level than ordinary 
human beings; 11 both completely empty in himself, and yet encompassing 
everything m the universe. 14 
I'm dead since 1951. . . . I died in a penitentiary in solitar)' 
confinement .... I don't break laws. I make laws .... I live in the 
desert, I live in the mountains, man. I'm big. My mind is big, but 
everybody's trying to crowd me down, twist me down, and make 
into all these little things they need me to be, and that's not me at 
all, man, that's not me. (Manson quoted in Rivera 1988: 19-20) 
Like Hirler, Manson protected himself from the fragmentation, 
abandonment and shame of his history by a grandiose vision which 
allowed him to fill his inner vacuity and vent his anger at the world 
which had rejected and injured him. He imagined himself to be a 
conduit, a possessed vehicle responding immediately and intuitively co 
the voice of an inner, transpersonal awareness. As such, he was destined 
to lead, since he was anuned to universal powers and therefore "only 
he, and he alone, was on top of his thought, in complete control, 
unprogrammed by anyone or anything" (Bugliosi 1974: 378). And, like 
Hitler's, his leadership had to be absolute. "The only way anyone can 
live on earth is one world under the last person. 1 am the last and 
bottom line: You will all do what I say or there will be nothing" 
(Manson quoted in Schreck 1988: 20). 
Of course, there are many individuals, some psychotic, some simply 
mystically inclmed, some charlatans, who make similar claims. What is 
interesting for us is how Manson's "sacred" quality manifested itself in 
an ability, such as we have seen already in Hitler, co transform himself 
in response to his surroundings: 
I'm a guitar, a cup of coffee, a snake, a pocketful of names and faces. 
I see myself in the desert as a rattlesnake, as a bird, as anything. You 
guys are stuck play-acting as humans. I don't need to he human. I 
~on't want to be anybody in particular. I already am everybody three 
nmes around the clock. (Manson quoted in Schreck 1988: 18-19). 
It was exactly this uncanny capacity to reveal a vast and evanescent 
range of roles and characters that compelled the attention and awe of 
the converts: 
He h.ad the most delicate, quick motton, like magic, as if gltJeJ along 
by :ur, and a .sm1le that went from warm daddy to twinkdy ('>KI 
UC\'11. I couldn't tell what he wa-.. from me 1969 
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One moment his movement~ would be slow, almost trancelike, and 
then the next he could be exploding with a violent energy that shook 
off him to set everything around him on fire. He changed hi~ hair 
and beard constantly, and with each ch:111ge he could be born anew 
- Hollywood slicker, jail rough, rock star, guru, child, tramp, angel, 
devil, son of God. (Warson 1978: 67). 
Manson explains rhis capacity with characteristic candor: "I've got a 
thousand faces, so that makes me five hundred schizophrenics. And 111 
my life, I've played every one of those faces. Sometimes because people 
push me into a role, and sometimes because it's berter being someone 
else than me" (quoted in Emmons 1988: 229). 
Like a "borderline" personality, Manson escaped from his own 
emptiness, rage and fear by empathetically reflecting the desires of his 
listeners; discovering, echoing and amplif)'ing their inner stares; imitanng 
their actions, expressions and movements; returning them to themselves 
in exaggerated form as reflected through the magnifying <tnd d1sromng 
lens of his own deep anger and shame: "1 am only what lives inside 
each and every one of you .... I am only what you made me. I am 
only a reflection of you" (Manson quoted in Bugliosi 1974: 389). 
"What you think in your mind as you look at me is how you're Judging 
yourself and the world" (Manson quoted in Schreck 1988: 22). 
Coincident with his sensitivity to the inner states of others was il 
Wingensteinian understanding of ordinary language, which Manson 
dismissed as a destructive restriction on his personal revelation. "You 
invented the words, and you made a dictionary and you gave me a 
dictionary and you said 'These are what the words mean.' Well, this is 
what they mean tO you, but to someone else, they have got a d1ffercnt 
dictionary" (Manson quoted m Schreck 1988: 56). Words for Man~on 
arc not cognitive, they are emotionally evocative and symbolically 
multivocal, shifting meaning and tone as Manson h1mself shifted shape. 
And along with a fluid discourse, Manson relied as well on paralmguisuc 
cues to create for the receptive follower intense sensations of recogniuon 
and participation - as we can see in Susan Atkm's account of her fir~t 
meeting with him: "l experienced a moment unlike any other. The 
stranger and I, dancmg, passed through one another .... It wa!) beyond 
human reality. As we rurned to one another again, we mmored eJch 
other perfectly. He moved as I moved, I moved as he mmed. We were 
perfeccly together - one. Something of him was in me" (Atkinl> 1977: 
5). 
Manson's mirroring ability was c.trried through into his doctrmc, as 
he taught that his convert~ should smve to empty themselve and reflect 
back whatever was projected toward them. 1 ~ The Family members made 
intensive efforts tO achieve thiS paSSI\C state In <1 IJteral fashion, oeJievmg 
they would tht•n fme together with the etern::1l force of cmmtc love :1nd 
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permit the pure mind to shine forth. Child training, which aimed to 
create adults who were "unprogrammed," therefore meant repeating 
back to the child whatever it did; if the child cried, the caretaker cried 
back (Sipe 1976). 
It is in this context that we can understand Manson's statement that 
he was not the leader of the Family, but just reflected the desires of 
the following; whatever· they did, they were responsible, not he. He 
was, after all, the exemplar of the essential selflessness and abdication 
of responsibility the followers sought - he was the empty space in 
which they found unity by obliterating theit separateness. 
But those who emulated Manson in becoming reflective did not then 
begin creating their own realities, as Manson did. Instead, they took 
on more and more of what they intuited his character to be, since it 
was his volatile intensity that manifested true being. "We were tuned 
into God- at least Charlie was, and the rest of us through him" (Atkins 
1977: 1 14). Following Manson, trying to become Manson, brought the 
disciples subjectively near what was imagined the ultimate source of 
power. And, indeed, the closest converts who imitated Manson most 
avidly - who became empty mirrors - felt themselves to be acquiring 
his magical abilities. Susan Atkins reports that when she was delegated 
to command some of the followers, she found herself able to read their 
thoughts and to manipulate them, just as she believed MJnson did. She 
too began writing music and playing the guitar, and thought she was 
a conduit for a rranspersonal power source. 
The identification became so complete that the converts believed 
Manson had actually become a pan of them; that they and their leader 
had fused, and that he was looking out through their eyes: "I became 
Charlie. Everything I once was, was Charlie. There was nothing left of 
me anymore. And all of the people in the Family, there's nmhing left 
of them anymore, they're all Charlie too" (a convert, qumed in Bugliosi 
1974: 461). 
Manson now had a chorus to echo his lyrics as he sang: "Cease to 
exist I Just come and say you love me I Give up your world I ... 
Submission is a gift I Go on, give it to your brother" (quoted in Schreck 
_1 988: 73). And the following felt the pleasure of giving themselves up 
tnto this encompassing community that overcame the ambivalences and 
differences of ordinary life: "We lived together as one family, as a 
family lives together, as a mother and father and children, bur we were 
all juM one, and Charlie was the head" (a convert quoted in Bugliosi 
1974: 318). 
The Downward Cycle 
But the community of love had a short life. Manson's own tnner 
demons, the expectations of the foiiO\\ers, and the Impact of J hosule 
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society all conspired to propel it into a final cataclysm. Yet in the 
beginning, the destructive conclusion did not seem inevitable. " In 1967 
when all my travels began, I had a heart crying for love. And there 
isn't much doubt about my craving some attention and wantmg to be 
accepted .... Things that were originally good and meant always to be 
good somehow got turned around later" (Manson quoted m Emmons 
1988: 110). 
In fact, it seemed at first ro Manson and the Family that as the group 
grew and took form something wonderful was happening. The perceived 
corruption and falsity of ordinary life was being replaced with a 
community in which "love, togetherness and fulfilling each other'~ needs 
bonded us as one" (Manson quoted in Emmons 1988: 143). Within 
the adoring circle of the Family, Manson was secure at la~t in a world 
which was nothing but an extension of himself. Meanwhile, the acolytes 
began to sec the Family as an empowering force to revitalize the world; 
and to take Manson as a new Christ. 
This worship had a destructive effect on Manson's already un~tablc 
personality. In his previous li fe as a petty criminal or convict, his 
paranoia and grandiose fantasies of domination had been constrained 
by reality. But when his dreams came true, and he was the adulated 
leader of the Family, the fragmentation and inner rage that lay behind 
his charismatic ability to play a thousand roles threatened to emerge; 
to maintain safety he was forced to expand his community and his 
influence - an effort that was augmented by the followers' fantJstes 
which fed into and amplified his. "He shared the madness he created 
in us; he was finally its most ardent disciple" (Watson 1978: 27). While 
not the passive totem imagined by Durkheim and Bton, Man.,on, hke 
Hitler, was also not simply an evil genius. He existed in a formative 
dialectic with those who followed him, as leader and followers 
manufactured their own shared reality - a rea !tty that became C\ er 
more excessive and paranoid. 
Nonetheless, for some rime Manson did keep a connecuon wtth the 
mundane world through his music, which he hoped would make him 
famous and accepted. tt> When that fanciful dream wa~ thwarted by 
what Manson thought was a conspiracy; 7 his deep resentment again~t 
society overcame his hopes. In compensation, he asserted htmsclf more 
in the Family. Simultaneously, as the community grew larger and more 
unwieldy, the necessity of providing food and shelter became more 
difficult. Love could not feed everyone. " I was pu~hing to gcr thtngs 
done and pretty heavy into being the voice of authority. It wa~ a thing 
that crept up on me" (Manson in Emmons 1988: 175). In h1~ efforts 
to mamtain and expand the group, he soon WJ'> tn\olved 111 tlleg.ll 
activtty. But again, Manson was not a successful crook. The pol1cc .. -.·ere 
alerted, and tensions mounted, leaving Manson \\ith a tcrnble fear th.H 
hts labonou~ly constructed world wa~ ~tarting w f.11l .tpart: .. When 
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things stopped working out, it all seemed to fall right back in my lap. 
Then the head starts reeling, pressure mounts, ten~ion increases, 
frustration starts and there ain't no rhyme or reason to a fucking thing" 
(Manson m Emmons 1988: 171). 
Manson's innate response to pressure was to withdraw. He wanted 
to hide deep in the desert away from the society that "as threatening 
him. Bur it was impossible to retreat much further and still ~urvive as 
a group, and Manson's powerful identification with the community that 
had made him a god held him prisoner: "I often had the urge to get 
my things together and head for unknown places, bur I was so caught 
up with those kids and the role I played in their lives, to leave would 
have been like ripping my heart out. Something inside me needed them, 
more than they thought they needed me" (Manson in Emmons 1988: 
183). 
The situation deteriorated rapidly as Manson's already polarized 
imagination began to envision the outer world as ever more dark and 
dangerous. "The cops, the niggers, the establishment - they're all after 
us" (Manson quoted in Atkins 1977: 117). The commune became an 
armed camp, and Manson was consumed by "hate for a world that 
denied. Contempt for people who can't see or understand" (Manson in 
Emmons 1988: 185). 
In his anxious state, he now starred to emphasize fear as a way of 
enhancing vitality. The Family were to become like the coyote who was 
"always in a state of total paranoia and total paranoia IS total 
awareness" (Manson quoted in Sanders 1971: 129). Wearing knive~ 
became the rule, and Manson himself wore a .. magic sword" which he 
brandished at his acolytes. The followers drove around tricky cliff roads 
at high speeds to mcrease their capacity for fear-awareness, and Man ... on 
sent his closest devotees on "creepy crawls" into people's houses, where 
they would secretly rearrange the furniture. While they were on these 
expeditions Manson told them to think about killing, and discussions 
of torture and violence became more prevalent in his nightly talks. He 
began as well to show signs of severe stress, flying into rages, beating 
his disciples and smashing things. For the acolytes, this violence was 
both another challenge to identity, and a test of their belief in Manson 
and the Family. 
As their leader's paranoia and rage increased, the Family members 
were drawn into even greater intimacy and isolation. Those who had 
joined the Family found what they felt to be their deepest sclvc); they 
shed the1r per!>onalities in order to experience the ec~rasy of fusion in 
the group, they escaped from ambivalence and participated in a vision 
larger than them~elves. They loved each other becau'>e they all loved 
Manson, and he loved them, or rather, he loved h1mself in them. Now, 
for the ~Jke of his love and all that they had gained h> It, and to ward 
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off the demons that threatened that love, they were prepared for the 
final stage of the drama. 
Whether suggested b}' Manson, or by some of the group member!>, 
it is clear that the thought of murder sprang from the marnx of the 
situation - the group could neither go forward nor back, and the 
explosive rage that built up within it, as a reAection of Manson's 
psychological condition, the increasing external pres!>ure!> and the group 
dynamic, had robe released or the community would collapse. Mamon'!> 
own polarized millenarian doctrine had prepared the way, !>ince he 
imagined a vast cataclysm which would destroy the powers of darknes!> 
completely and usher in the new age. The murders committed by the 
Family were therefore legitimized, at least in part, as ways to !>peed the 
arrival of the Apocalypse. 
Bur behind the ideology was pure virulent hate. "One by one this 
fucked-up society is stripping my loves from me. 1'11 show them! They 
made animals out of us - I'll unleash these animals - I'll give them so 
much fucking fear the people will be afraid to come our of their houses!" 
(Manson in Emmons 1988: 199). In the meantime, the elect would hide 
themselves in a secret pit in Manson's beloved desert where mdk and 
honey would flow. On the earth's surface the bestial Negro would war 
with the decadent whites, leaving the Family to emerge later and u her 
in the millennium and Manson's final apotheosis as Savrour. 111 
And so Charles Manson sanctioned and participated in the grotesque 
murders that made him famous, and ended his dream of complete love 
and acceptance in a bloodbath. In his rational moment!>, he kne\\ the 
murder plot would never work, he knew the group could nor sunrve 
for long in the desert, he knew the killings would lead to rmpmonmcnt, 
but "bitterness and contempt for a world I didn't grve a shat about 
allowed me ro go along with anything .... So goe!> the feclmg of po" cr 
when coupled with hatred" (Manson in Emmom 1988: 200-l). R.uher 
than bcmg abandoned again, Manson was willing to krll - to destroy 
everything he had hoped for. 
After the slaughter, the Family did indeed stay together, •~alated 111 
a hideout deep in the desert, bound even more tightly by thcrr common 
crimes, although rhc love was gone, replaced by mi~>tru!>t and fear, :tnd 
also by a pride in the violence they had shared. But :tfter Mamon and 
the actual murderers were arrested and convicted, the tramccndcnt 
myth that he had personified came alive once more, fueled by tho~c left 
behind, who remembered their paradise lost and Lho~e to forget the 
darkncs!> or ro blame it completely on a society thJt had not permitted 
them to realize rhcir dream. 
The fantasy preached by his followers and embodtcd by Mamon 
appealed greJtly to many members of the publtc. So wh1le he has 
become the de" il for o;ome, he has become .1 god for or her'>, .md he 
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continues to receive thousands of letters a year from those who see in 
him the eschatological potential for dissolving the time-bound world 
into the "eternal now." For these believers, however, Manson has little 
sympathy. After all, as he says, "Humans need gods, gods don't need 
humans" (Manson in Schreck 1988: 29), and Charles Manson, as a 
god alone in his cell, needs no-one. 
I want you to know that I've got everything in the world, and beyond, 
right here. My eyes are cameras. My mind is tuned to more television 
channels than exist in your world. And it suffers no censorship. 
Through it, I have a world and the universe as my own. So, save 
your sympathy and know that only a body is in pri:.on. At my will, 
I walk your streets and am right out there among you. (Manson 
quoted in Emmons 1988: 227) 
10 
"The Only God You'll Ever See": jim 
jones and the Peoples Temple 
You'll never be loved again like I love you. 
jim jones quoted in Reston /981 
I sec j onestown as a tragedy in which I share responsibility. 
Looking backward, I can see many actors playing their pans, 
making decisions and acting, and all moving inexorably toward 
destruction .... The actors were not so different from the rest of 
us. The actors on the world stage are making their decisions, and 
moving step by step toward a climax. The die is not yet casr. We 
are among the actors. Options are still open, but the movement i~ 
toward unimaginable tragedy. To suppose that Jone town cannot 
happen to the world is folly. 
john Moore, the father of two women who died m ]01restoum, 
quoted m Moore 1986: 395 
Jim jones and his followers offer an instructive example of a charismatic 
movement that begins from very different premises and appealed to a 
different constituency than the Manson Family, but aroused in ItS 
membership the same ecstatic communal selflessness, sumulated the 
same paranoid intensity in the leader, and ended in a similar catastrophic 
bloodbath - though in the Temple the members killed themselves as 
well as others. It remains the most enigmatic modern cult movement, 
since the mass suicides at Jonestown that shocked the world 10 1978 
were and remain difficult to conceptualize except by postulating insanity 
or else the use of force. 
The evidence, nowever, does not indicate either insanity or force tO 
be the case. The armed guards who surrounded Jonestown drank the 
poison that killed their friends when they could easily have escaped, 
.and the only shots that were fired took the lives of Jones himself and 
Anne Moore, one of his closest disciples, in an apparent double suicide. 1 
Some converts who, through happenstance, were not at Jonestown 
killed themselves later, and others who remained alive expressed regret: 
"I wanted to die with my friends. I wanted to do whatever they wanted 
to do" (a urv1vor quoted an Gallagher 1979). Nor were the members 
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of the commune "insane" in any clinical sense. In fact, as one 
commentator writes, "the frightening thing about most of Jones's 
followers is that they were amazingly normal" (Richardson 1982: 21 ), 
and even hostile witnesses testified that the Jonestown populace were 
"far from the robots I first expected" (Reston 1981: 229). 
The Peoples Temple 
To understand the tragedy of Jonestown, we first need to look at what 
it offered to those who participated. Unlike the Manson Family, the 
Peoples Temple (it was always written without an apostrophe) was not 
based on an antinomian belief system that repudiated the reality of the 
world. instead, the Temple combined Pentecostal faith-healing with left-
wing political activism. It opposed the divisions of modern society, and 
the invidious distinctions of racism, and favored instead a new communal 
ideology in which everyone would be treated equally and share in the 
common good, welded together in a loving community of healing and 
mutual caring under the leadership of jim jones. 
The group itself was a much more complex and powerful organization 
than any of the other communes that thrived in the California 
atmosphere, involving about 5,000 followers at irs largest. In attempting 
to implement his political program, Jones could mobilize his supporters 
in letter-writing campaigns and picket lines, giving rhe impression that 
his support base was even wider than it really was; he therefore was 
courted by a number of politicians, and was appointed to a city 
commissioner's job in San Francisco. The Temple in its prime was not 
a group that withdrew from the world; it was active, visible, and 
powerful; operating within the system to change the system. 
Much of rhe early success of the Peoples Temple came because of 
the tremendous appeal Jones had for the black community, and this 
also differentiates the Temple sharply from most countercultural 
organizations, whose membership consisted of young, white, middle-
class ex-students. While Jones did draw in a middle-class base of ex-
political radicals and activists, as well as a cadre of white fundamentalist 
believers from his early evangelizing in the midwest, he was most 
successful at proselytizing impoverished and culturally oppressed blacks, 
who were impressed by the fact that the Temple was an encompassing, 
interracial community where people worked and lived cogether in 
harmony, withour fear of hunger, loneliness, prejudice, or poverty. 
Of the membership in the fully formed Peoples Temple, 80 percent 
were black, two-thirds of them women, many elderly, many from 
ex.tr~mely impovenshed backgrounds, many ex-drug addicts or ex-
cnmmals. ~ven tn hts early days in Indianapolis, when his church was 
mostly whJtc, jones had had a special capacity to appeal to the outsiders 
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and the stigmatized. As one of his fo!Jowers from that era says, Jones 
attracted "the kind of people most folks don't want to have nothing to 
do with. Fat, ugly old ladies who didn't have nobody in the world. 
He'd pass around hugs and kisses like he really did love them, and you 
could see it on their faces what he meant to them" (quoted in Feinsod 
1981: 17) . Within the Temple the deprived, the downtrodden, the 
unloved found a better world, working rogether and united by Jim 
Jones's love and caring, which apparently went beyond all social 
boundaries. He loved them all, be would take care of them all, he 
would struggle tirelessly for them, he would sacrifice himself for them 
without any concern for material rewards. "Here\ a man who says as 
long as J have a home, you have a home. Here's a man with only one 
pair of shoes and no car, one suit of clothing - I think the suit he's 
got on tonight was borrowed. Here's a man who works over twenty 
hours a day. Here's JIM JONES" Uones's introduction at a revival 
meeting, quoted in Reiterman and Jacobs 1982: 307). 
Indeed, this portrait was a true one as far as it wem. Even though 
the Temple took in enormou!> sums of donations, and had a bankroll 
of about twenty million dollars in its final days, Jones, as a true 
charismatic in the Weberian mold, had little interest in wealth. According 
to one convert, " It [the money] became almost a joke with Jim .... 
We used to wonder what ro do with it all. But we never spent it on 
much" (quoted in Kilduff and Javers 1979: 82). And Jones did devote 
himself completely to the church, and to his congregation, working 
almost around the clock to achieve his dream of an interracial socialist 
community. 
Another appeal of the Temple, aside from irs mixture of classes and 
races, and the loving commitment of the leader, was the fact that many 
whole families participated, including, in some cases, three generations. 
This again is very unlike ocher cultic groups, wh1ch generally appealed 
to a narrow age range of converrs. In the Temple, on the other hand, 
one did not have to give up attachments to one's close t relatives. 
Being in the Peoples Temple was therefore a far Cr) from membership 
in an isolated, powerless group living on fantasies. It was a large 
community with a strong socialistic ideology of sharing and activism. 
It had achieved real successes and had real power. Many members 
testified that they had faith in Jones and in his vision prcci~ely because, 
as one ex-temple member recalls, it seemed that "Jim has the knowledge 
and ability to make this world a better place. Th1s IS the only place 
I've seen true integration practiced" (Mills 1979: 137). Organazed as a 
cooperative communat}, with Jim jones as the oracnttng element, the 
Peoples Temple offered an alternative to liVes of desperation, isolatton 
and humiliation; a new vasion was not only calked about, It was lived. 
Middle-class whites, as well as impoverished black<., found an the 
experience of the Temple something of ahsolurc value. Thq chose ro 
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live in this community, and many of them chose to die rather than 
forgo it. That this was so is not a testament to the insanity of the 
Peoples Temple as much as it is an indictment of the ordinary world. 
u Always Alone": Jim Jones 
But the direction this idealistic charismatic community took toward 
paranoia and suicide is not only a reaction to a negative social milieu; 
it is also partly a consequence of the character of its leader, who gave 
it its shape, and whose dark fantasies were magnified by the deep 
desires of the followers. 
Jim Jones, like many other charismatic figures, was an outsider; a 
small-town boy whose " Indian" complexion and aberrant family life 
made him unusual among his classmates. His father was an invalid, a 
distant and embittered man who died when jones was a boy - the 
typical father for a charismatic. jones had a close tie with his mother, 
a relatively well-educated woman with artistic pretensions who had 
married down; a non-conformist who swore, drank, smoked, and 
worked in a factory, leaving her young son alone all day.1 
From an early age j ones was filled with a sense of anger and isolation 
that stayed with him throughout his life. 1 "I was ready to kill by the 
end of third grade. I mean, I was so fucking aggressive and hostile, I 
was ready to kill. Nobody gave me any love, any understanding .... 
I'm standing there. Alone. Always was alone" Uim jones quoted in 
Reiterman and jacobs 1982: 16-17). 
Young Jones vented his anger by cursing, for which he was paid by 
amused laborers. Later he would help unleash the repressions of his 
congregations by leading them in cursing sessions. He knew well the 
emotional effect of language, and of public indulgence in the forbidden. 
At the same time, with the encouragement of a neighbor who took him 
tO a local Pentecostal church, the boy found solace in another type of 
language. Participating in the services, Jones found he could speak in 
tongues and preach spontaneously, gaining a reputation as a possible 
child evangelist. In the heated atmosphere of revival meetings, he found 
both the approval, and the emotional release, he sought. But the price 
was high. His career was cut short when he began having the frightening 
nightmares and insomnia which troubled him for the rest of his life. 
Only later, after a typical charismatic revelation, would he have the 
inner strength to return to preaching. 
Havmg dropped out of the church, Jones built himself a little world 
of his own at home in a loft. There he arranged and directed theatrical 
performances, reading and orating to his friends, sometimes cruelly 
testang their loyalty. He liked to perform experiments on ammals, and 
clatmed to have an ability to heal. Already, Jim Jone~ had begun to 
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create environments where he could be in complete control, and where 
he could act out fantasies of omnipotence and violence as the regulator 
of life and death. He would replicate this environment later, in the 
Peoples Temple. 
At the end of junior high school Jones dressed himself in a sheet and 
set out to evangelize in his home town. This venture won him no 
converts, but later he began hitchhiking to larger towns and preaching 
on the street, especially to poor, black people, who were willing to 
listen and respond to him. After a lackluster college career at the 
University of Indiana, Jones married and had a number of unsuccessful 
jobs. He found some relief from his dissatisfaction by owning a 
menagerie of pets, including a monkey. 
It was during this difficult period that jones, in common with other 
charismatics, underwent a transforming experience. In his case, the 
revelation was connected to the executions ofjulius and Ethel Rosenberg, 
who were electrocuted while the 22-year-old jones was in a feverish 
and semi-conscious coma, suffering from a long and debilitating bout 
of a disease he diagnosed as hepatitis. " I wept when I got out of that 
coma, wept until the sheets were soaked. I wished I had died. Someplace 
along the line, I quit crying. Don't cry anymore. It's rough being a 
Communist" Oim Jones quoted in Reston 1981: 50).4 This experience 
left him with the sense of self-estrangement that is the mark of the 
charismatic. "Don't love your life. Move on like I have until you hate 
your life. Move on till you lose it, then you find it" Qim jones quoted 
in Reiterman and jacobs 1982: 226). 
After his revelation Jones came to terms with the nightmares that 
had terrified him as a child, and could begin his career as an itinerant 
Pentecostal preacher and healer,S offering his audtence spintual cures 
for their iiJs through participation in the hyperemotional service. His 
gift for speaking spontaneously had matured, and the rush of energy 
he felt and conveyed in his preaching exhilarated him and his audience. 
At the same time, he discovered that some people really did seem to be 
cured by his touch, giving him increased confidence in his own magical 
powers. 
Building from his success, jones decided to organize a Pentecostal 
church in Indiana where his dreams of a unified community with himself 
at the center could be realized. To solidify the church, he demanded 
the parishioners donate all their worldly possesions in return for a 
promise from jones that every need would be met in the future by the 
Temple. Services were long, exhausting and highly emot.ional, a 
rollercoaster of fervent highs and lows that left the congregatton both 
fatigued and inspired. Jones himself was vtbrant, a dynamo of energy, 
who often called his associates in the middle of the night to discuss an 
idea, and who was always ready to offer condolence or advice to any 
parishioner. 
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As his congregation grew, Jones made increased claims for charismatic 
elevation. His exaggerated self-presentation was modeled on Father 
Divine, the black leader from Harlem who called himself God, and who 
controlled a large and active following. Jones presented himself to his 
black congregation as the spiritual successor to the recently deceased 
Father Divine/' imitating a number of Divine's practices, including 
interrogation and public confession. These helped create a strong sense 
of merger in the group, and served ro ratify Jones's position as communal 
center, orchestrating emotional outbursts, collective purges, and group 
catharsis: 
Transgressors were encouraged to come forward and kneel before 
Jimmy and confess not their sins but their ill feelingl> toward others. 
Jimmy would direct the supplicants to make peace with their 
adversaries by verbalizing their animosities. Once stated, the ill feelings 
would vanish in a tearful outpouring, to be replaced by gmty emorions 
of unity, brotherhood, and Christian fellowship. (a convert to the 
Indiana Temple, quoted in Weightman 1983: 20). 
Jones now argued that since God is the force of love, the most loving 
person therefore is God incarnate. And this person had to be Jones 
himself. At the same time, jones told his inner circle, "of course I'm 
not God, of course I'm not Jesus. But these people are so religious that 
in order to bring them around to socialism I have to tell them these 
things" Uim Jones quoted in Yee and Layton 1981: 158). 
Yet even as he claimed to be both God and the leader of a secular 
socialist revolution, jones became more and more fearful; his old 
nightmares returned, but in concrete form, as he saw plots against him, 
prophesied nuclear destruction, and claimed that extraterrestrial voices 
warned him to relocate the church. Threats and even shootings occurred; 
incidents wh1ch jones probably fabricated himself. The manufacture of 
episodes of arrack set a pattern that was repeated throughout Jones's 
life, and served to unite the congregation behind him in opposition to 
the unseen, but dangerous, "others." But his manubcwre of enemies 
had another, psychological purpose, since in arranging dramatic menaces 
he brought his inner terrors into the world of the Temple, where the 
community could help him to fend off personal disintegration. 
But despite community support, during this fevered period Jones had 
a mental breakdown that led him to retreat to Brazil for rwo ycarl>.7 
In Br:llil he, his wife, his son, and his interracial family of adopted 
children lived a very marginal life. His own conventional moral values, 
never held very deeply, were challenged by the Brazilian atmol>phere of 
sexual freedom and emotionally charged cult1c acuviry.11 In response, 
he connnued hrs transformation, shedding his m1ddle-claJ.s mhtbitions 
and conl>tructing a theory of self-sacrifice and mlllcnnr.ll l>OWll change. 
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When he rerurned co Indiana, Jones claimed himself co be "the only 
God you'll ever see." He now was prepared co initiate the final phase 
of the Temple, leading it first to California, where he won many more 
converts with his message and style, and then to Guyana, where hi~ 
grandiose vision ended in the convulsions of cyanide. 
"Jim Loves You": Living in the Temple 
The modes in which membership in the Temple was solidified developed 
over time, ending finally in the complete self-loss of the disciples in the 
group, and ultimately in the grave. We can see this process occurring 
quite clearly among the elite PC (Planning Commission)," which began 
pragmatically in Indianapolis as an administrative staff, but quickly 
evolved into a confrontational encounter-group where hostilities were 
aired and all aspects of personal and group life were debated. jones 
served as arbiter and focus of the meetings, offering final words and 
resolution of conflicts. 
After he returned from Brazil the meetings came to focus on 
"antisocial" aspects of behavior, in particular sexual practice~. People 
were obliged to take turns accusing each other of selfishne~s, sexual 
misconduct, and other crimes against the community, with one'~ clo~est 
relatives and loved ones called upon to lead the attack. "Se!>siom. starred 
with verbal sniping, slipped into verbal brutality char brought people 
to tear~, and gradually plunged into the sphere of phystcal vtolence" 
(Reirerman and Jacobs 1982: 161). 
In rhese meenngs, personal identity and trusr of others was undermtned 
while simultaneously Jones's centrality and the dominance of the group 
over the indtvidual were reinforced. All the PC members were crowded 
together in a small, hot room, nearly immobilized, with lttde to eat or 
drink, for up to 20 hours, while continual confrontation and occastonal 
violence occurred under their leader's experr orchestranon. Loungtng 
on a couch above the fray, Jones would intersperse the attacks wtth 
long passionate harangues, often telling of his sacrifices and sicknesseo;, 
which he suffered for the sake of the Temple, of his sexual prowess 
and his selfless willingness to satisfy PC members whose own sexualtty 
was distorted, of his struggles co achieve an absolute commumry, 
struggle~ thwarted by the weaknesses of the PC member~. of his undying 
love and his great dream.w 
Not only the elite, but all rhe followers, were rold again and again 
that the only true Jove was Jim jones's love: ir wa!> a love thJt could 
never be reciprocated because ir was so all-encompa~~tng, so dratntng 
of htm, so selfless, so absolute. As he told one of hts dtsctpb who had 
left the fold: 
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The love you get out there will not sustain you, honey, because it 
isn't love like you know love to be. You'll never be loved again like 
I love you. You never will .... My God, if I'd had someone love me 
as much as I love some of you, that's all I'd have needed in life. 
Nobody's ever loved me that much. (Jim jones quoted in Reston 
1981: 98) 
The ideology was expressed in ~he salutations exchanged between 
Temple members. "This mandatory phrase of greeting, departure, and 
encouragement- 'Jim loves you'- instilled in members the belief that 
o,/y Jim could love with purity and unselfishness" (Yee and Layton 
1981: 137). All expressions of love had to be aimed toward Jones and 
derive from Jones; any other form of intense attachment was denigrated. 
Any involving relationships outside the group were absolutely prohibited: 
It's time for you to cut your family ties. This church is your family 
now. Blood ties are dangerous because they prevent people from being 
totally dedicated to the Cause .... Families are part of the enemy 
system. They do not love you. If you were in trouble, only jim and 
his church family would be there to help you. (Jim Beam quoted in 
Mills 1979: 241 ) 
Meanwhile, within the community framework the family unit was 
reworked and diffused; childraising was shared, and members were 
encouraged to adopt interracial children to help break down racial 
barriers and encourage a collective awareness. Jones himself set an 
example by adopting a number of children. In thjs context, family 
disputes and punishments were mediated through the group and through 
jones: 
Now that we all belonged to a group, family arguments were becoming 
a thing of the past. There was never a question of who was right, 
because Jim was always right. When our large household met to 
discuss family problems, we djdn't ask for opinions. Instead, we put 
the question to the children, "What would Jim do?" It took the 
difficulty out of life. (Mills 1979: 147) 
Romantic dyads were also undercut. jones assigned people to partner 
each other, being sure they were not mutually attracted. And, like other 
communal leaders, he discouraged any spontaneous love affairs within 
the community, breaking up relationships between couples who seemed 
to be fond of one another, since their sexuality detracted from their 
commitment to him and to the community. "When people try to hold 
onto [life] through sex ... their romance has turned to bitter, bitter 
agony already" (Jim jones quoted in Reiterman and jacobs 1982: 226). 
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The husband and wife tie was also attacked. jones assigned new 
partners to married couples, and demanded pledges of celibacy from 
his following, arguing that "the only reason sex would ever become 
necessary would be to produce children, and of course at this time in 
history, when we are concerned about an impending nuclear disaster, 
we don't need any babies in our group" Qim Jones quoted in Mills 
1979: 228). Only he, the leader who embodied them all, should produce 
children. 
While he was demanding abstinence from his following, Jones was 
increasingly stressing his own sexual energy, claiming that, because of 
his inner connection with the infinite, sex with him was equivalent to 
the experience of transcendence. As proof, women were asked to confess 
that actually they hated sex with their husbands and lovers, and that 
they experienced orgasm only with Jones, while the men were obliged 
to admit their latent homosexual attraction to him. According to jones, 
all the other members of the Temple were "hiding their homosexuality 
... having heterosexual relations was simply a masquerade" (Reiterman 
and Jacobs 1982: 173). In contrast, jones defined himself as the only 
true heterosexual, a "Man of Steel, though I feel every ache and pain" 
Uim Jones quoted in Reston 1981: 224 ). His insistence on his lack of 
ambivalence is a stance we have seen already in Manson and Hitler, 
and probably was a response to his own increasingly fragmented identity 
and polymorphous sexual desires, which came to light publicly when 
he was arrested for homosexual solicitation in a men's room at a movie 
theatre. 11 
Whatever the causation, jones's doctrine served to focus sexual 
energies upon himself and to heighten the personal guilt and anxiety of 
the following. All the Temple members were required to write confess1ons 
that they had imagined jones making love to them. ''I've come to one 
of you! I've come co all of you! As I said, you'd all be happ1er to admit 
it" Uim Jones quoted in Reiterman and Jacobs 1982: 150). Men roo 
were obliged not only to admit but also to enact their sexual desire for 
jones: 
Those who showed an interest in the opposite sex- and were therefore 
"compensating" for their homosexuality - were hum11i,Hcd, or 
sometimes sodomized by Jones to prove their homosexuality .... 
Jones's sexual contact with men generated tremendous conflicts within 
some of them. He made his lessons in buggery all the more humiliating 
by always assuming the dominant position. As he conquered h1s 
partners, he cold them ag::~in and again that it w:1s for their own 
good. He derived no pleasure at all from the act, he told them, but 
made sure rhey did. (Reiterman and Jacobs 1982: 173-6) 
The dommatcd other had to thank Janel> for "help1ng me to know 
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my true nature." After sexual encounters, Jones would often discuss 
intimate details in public, in front of the PC or even the whole 
congregation, humiliating his partners, denigrating their se'tual identities, 
while drawing them deeper into the community through the physical 
enactment of fusion with the community's embodiment - himself. 
The acrual intensity of Jones's sexual appetite is hard tO judge, but 
certainly there was a general attempt by everyone to portray his sexuality 
as overwhelming. As one apostate says: 
We all knew what we were supposed to say because we had seen it 
all before. We were supposed to say that we had approached him; 
that he had helped us psychologically; that he had the biggest penis 
we had ever seen; that he could screw longer than anybody; and that 
we had never had an orgasm until we had sex with him. Until that 
moment I had always believed that what all the others previous to 
me had said was true; now I knew differently. (Debbie Layton quoted 
in Yee and Layton 1981: 177) 
This anecdote illustrates one of the most striking aspects of the 
Peoples Temple, namely the degree that the members, especially the 
elite inner cadre, colluded together to maintain the myth of Jim Jones's 
omnipotence, in both the figurative and literal sense. The PC were, in 
fact, privy to many of his weaknesses. They knew of his drug addiction, 12 
his ill health, his sexual predilections. They even knew that the 
"miracles" he used to draw in his religiously fundamentalist black 
followers were fraudulent. But the PC membership consciously agreed 
that these failings and lies should be overlooked because of the need to 
bolster Jones's posture of infallibility for the good of the group. As one 
member of the PC said, "a leader must maintain an image in order to 
command the respect of his followers" (Mills 1979: 140). Therefore, 
jones should be treated and portrayed as if he were the Messiah. 
This argument was openly made by jones himself, who, like Hitler, 
was very aware of the necessity of playing his part without any faults 
or breaks in the facade. In PC meetings, for instance, he was immune 
from attack during the heated encounters. "1 would love to be able to 
accept your criticisms," he told the PC members. "Believe me, everything 
you say about everyone else, I do look to in myself. But brothers and 
sisters, we need a strong leader here, and it would not be wise'' Uim 
jones quoted in Yee and Layton 1981: 150). The converts thus connived 
in ~he.ir own subordination; they .. did not obey him because he 
dtsctplmed them; they accepted his discipline because they had made 
him their leader" (Weightman 1983: 160). 
Yet, despne this self-conscious awareness in the elite members of the 
way 10 which jones's •mage was built and the wa~s tn which commttmcnt 
was manufactured, the experience of the communtty, and of Jones's 
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leadership, acted to estrange them from themselves, breaking down each 
individual's personal separateness to the extent that "like an unstable 
chemical radical he hunger[ed] to combine with whatever [came] wtthin 
his reach" (Hoffer 1951: 83 ). What they combined with was jones, 
whose fantasies brought them all together. As in Tarde's metaphor of 
the photographic plate, knowledge of the process did not prevent it 
from occurring. But where Tarde and the crowd psychologists thought 
that the cognitive ego would naturally, but futilely, resist self-loss in 
the group, the Temple members instead consciously sought and helped 
to engender group immersion. 
Consequently, as in the Hitler cult, the elite cadre not only promoted, 
but also actually believed strongly in their leader's charisma. They had 
faith that Jones did have a magical power to heal, but that using this 
power exhausted him unduly, so that fakery was necessary to keep him 
alive. They believed in his Godlike qualities, and "were convinced that 
Jones could foresee the future, that be had information that no one else 
was aware of. These members also believed that the Temple was the 
only antidote to all the ills of the world" (Yee and Layton 1981: 165). 
This process of destabilization of the individual personality and 
recombination into the charismatic group was accomplished increment-
ally through a number of methods we have already noted: constant 
confrontations and public confessions which revealed each person's 
weaknesses and sexual inadequacies, as weiJ as the untrustworthiness 
of friends and family; the denial of all emotional bonds between 
~ndividuals and a focusing of affect on Jones; obligatory parttcipation 
tn group rituals of emorional intensification; propaganda that played 
upon the corruption and evil of the outer world; forced, self-mcriminating 
confessions of homosexuality, and so on. 
Their shared deceptions about jones's ability to heal, about his 
sexuality, about his omnipotence, which were originally engaged tn for 
the sake of group solidarity, also increased commitment among the eltte 
by eroding their own ability to distinguish between rruth and falsehood. 
Lies constantly repeated have a transforming effect, redefining realiLy 
not only for the listener, but for the speaker as well, who sees that the 
delusions become reality, and that assertions of transcendent power Jre 
associated with the actual inner experience of transcendence. 
Commitment was further solidified by the requirements Jones made 
of his d tsciples. All worldly goods had to be invested in the Temple; 
children had to be given up into rhe Temple. Jones conunually dcm,mded 
that his followers cut their ties with the past completely and move from 
place tO place, fir<>t from Indiana to California, then to the eve~ greater 
tsolatton of Guyana. There solidarity reached it!> maxtmum, sttmulatcd 
by Jones'!> absolute control of information, by the ncar contanuoul> 
group meenngs, by the fatigue and hunger of the member-., by the 
blanng of loudspeakers bringtng jones's mesl>age to the people at any 
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hour of the day, and by the atmosphere of paranoia that jones emanated 
and cultivated. 13 
This process of amalgamation into the group took place within a 
typically charismatic command structure in which rules were strict, rigid 
and highly elaborated, as the community reflected the leader's struggle 
to construct a world that would contain and channel his rage and fear. 
At the same time, the rules could change instantaneously, according to 
the leader's whim. As a result, "well-intentioned people, trying to obey 
the rules and regulations, often committed . .. crimes without realizing 
it" (Mills 1979: 288). The followers had to learn to live in a total 
universe where complete arbitrariness was combined paradoxically with 
obsessional regimentation. The anxieties aroused by this situation 
pressed the disciples to greater identification with jones as the sole 
point of orientation and guidance. 
Jones's charisma was also maintained by the distance he kept from 
actual policy implementation. The community was run on a daily basis 
by an administrative core of eight to ten young white women. 14 They 
stood above the PC and were Jones's closest and most loyal associates 
and confidants. They served to deflect any hostility felt by the rank and 
file for the direction of the commune. When things went wrong, they 
were to blame, not jones; like Hitler, he kept his pronouncements on 
a transcendental plane. 
The identity-challenging techniques, the community structure, and the 
willingness of the group to participate thus all combined to create a 
powerful communal experience centered around the volatile personality 
of Jim Jones. Those who gave themselves up to the experience found 
themselves within a total community that they had helped to construct. 
And once it was built, most of them did not wish to escape it. When 
jones asked them to destroy others, and then themselves, they did so. 
"Spiritual Energy" : Jim jones's Charismatic Appeal 
But a stress on social context, on technique and on the willed 
paniciparion of the group can ignore the intrinsic charismatic appeal 
of jones himself, whose emotional intensity and powerful expressiveness 
in enunciating his visionary message was the original source of the 
group's cohesion, and continued to be the locus of the community. Like 
all charismatics, jones had a great capacity for emotional displays of 
e~tre.me forcefulness. For instance, just as Hitler's close associates feared 
h1s nrades, Jim jones's inner cadre were in fear of his sudden mood 
swings, and particularly of his intermittent attacks of fury, which jones 
attributed to insulin deficiencies. Guards needed to be near h1m at all 
nmes, Jones said, to protect the PC members from outbursts of his 
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righteous indignation, since he feared he might kill someone while in a 
frenzy of rage. 
At the same time, Jones had an uncanny capacity to draw the 
audience, whether an individual or a group, into felt communion with 
him. "He listened as no man could listen, with dark eyes mirroring 
understanding, empathy and love" (Reiterman and Jacobs 1982: 100). 
He appeared as a being "magical and strange" (Kerns and Weed 1979: 
37), who, like Charles Manson, had a magnetic appeal for the animals 
that followed him as if he were th~ Pied Piper. His Oamboyant dress 
added to his attraction, as did his dramatic jet-black hair and the dark 
glasses he wore because his hypnotic stare "was too powerful - he 
wore them to shield others from his gaze" (Weightman 1983: 115). 
But also, as when he rolled up his shirtsleeves to work with the 
laborers in the fields of J onestown, he· knew "how to make you feel 
everybody, including him, was all in it together" (Ordell Rhodes quoted 
in Feinsod 1981: 115). Along with a capacity for empathy came 
tremendous vitality, an ability to work 20 hours a day, to go for a 
week without sleep. The sheer physical power Jones radiated was 
interpreted as "spiritual energy" that experientially validated Jones's 
ministry to his Oock, since they too felt energized by his presence. 
Jones's addiction to amphetamines probably h:1d a great deal to do 
with his incredible stamina and fervor, but we can, from our theoretical 
position, postulate that his compelling intensity and expressiveness 
is fundamentally linked to Jones's seminal struggle with psychic 
fragmentation, which ended in his merger with what he felt to be 
transcendent powers; a merger achieved only at the cost of a sensation 
of inner deadness and detachment. 
As with other charismatics, this reconfiguration of personality gave 
Jim Jones a fantastic quality; he was the man able to walk the tightrope 
above nothingness, to play with the deepest human fear~ of death and 
~issolution, to express the most vivid feelings, to intuit and meet the 
mner desires of others, to shift and change at will, wh1le snll maintaining 
his control. Jim Jones became a man who could make others feel as 
they had never felt before, an empathic mirror for the1r sufferings and 
desires, so that even those who later left the Temple testify that J ones 
seemed to have paranormal abilities to intuit their thoughts and feelings. 
It was from this matrix that jones convinced his followers of his 
ability to heal, to forestall death, to foretell the future, to read people's 
thoughts, to merge inro their minds: "Twice while I was at work, I had 
actually felt as if Jim Jones were in my head and I wa~ looking out at 
the world through his eyes" (Mills 1979: 126). 
The major way Jones re\ealcd his spiritual power wa~ m his sermons; 
they were carefull) con)tructed ro heighten his immediate emotional 
appeal by a dramatic setting ::md choreography. Jones, the evangelical 
showman, knew how 1mporrant theamcaliry wa~ for creatmg the proper 
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mood for achieving charismatic transference. In his earlier performances 
he stressed his ordinariness and his similarity to the audience in order 
to gain their trust, but as the congregation increased in size, as his 
reputation grew, and as his personal magic no longer could be applied 
in one-on-one confrontations, he relied more and more on trappings 
and effects that set him conspicuously apart from the community. The 
congregation encouraged him in this. They now knew him as God, and 
they wanted their God to be elevated. 
So, in his Californian church, infectious gospel music, often proclaim-
ing Jim Jones as the Messiah, preceded his arrival on stage and provided 
an atmosphere of excitement and anticipation. He dressed in a 
scintillating red satin robe and sunglasses; surrounding him were 
his multiracial, red-shined, black-tied aides, who merged into an 
indistinguishable enthusiastic chorus that echoed his sermon. jones sat 
in a high chair above them all, in a setting that combined spiritual and 
national symbols: an American flag on one side, a framed Declaration 
of Independence on the other, a magnificent stained-glass window in 
the background. 
In his sermons, Jones united preaching and an overt sexual appeal. 
"He gave earthy commentaries that made the audience howl. With a 
clever sense of humor, he tossed off all pretensions of piety, adopting 
the language, intonations and vocabulary of his inner city people .... 
jones spoke with candor, giving off the sexual magnetism of a crooner" 
(Weightman 1983: 30). 15 Having drawn the audience into collusion, 
he then denigrated the corrupt outer world, comparing it with the 
brotherhood and equality of the Peoples Temple where people were 
empowered by their unity: 
I'm here to show you as a sample and example that you can bring 
yourself up with your own bootstraps. And you can become your 
own God! Nor in condescension but in resurrection and upliftmenr 
from whatever economic condition, injustice or racism or servitude 
which you have had to endure. Within you rest the keys of deliverance. 
Uim Jones quoted in Reiterman and Jacobs 1982: 147) 
Aside from his specific message, like other charismatics Jones had the 
capacity to react immediately to his audience in a way that worked his 
listeners to a fevered pitch of emotional intensity. He and the crowd 
shouted together in call and response rhythms to develop a state of 
"joyous frenzy," drawing each other to greater expre~~ive heights, and 
evenrually meeting in an ecstatic shiver of communion. 
Using hts skills to generate fervor in the audience and in himself, 
drawmg them into a felt identification with him and the potency of the 
group, Jones was able to convincmgly affirm ht~ detficauon, whtch he 
a~soctared wtth the apotheosis of his hcli~vt:rs, '" ho tramccnded 
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themselves through their participation in the Temple congregation and 
their worship of him as the embodiment of the commumty. 
We ask for no condescending saviors that has been pawned off on 
every breast. And I, God that came from earrh of earth, this dust of 
this toils and fields, hardships of labor, from the lowest of economic 
positions, from the misery of poverty near the railroad tracks, I came 
to show you that the only God you need is within you .... 
If you don't need a God, fine. But if you need a God, I'm going 
to nose out that God, He's a false god. I'll put the right concept in 
your life .... 
I want you to realize that you must be the scripture, that any other 
scripture other than you and the word that I am now Imparting is 
idolatry. 
I know where I am going. I know what I believe. And I know what 
I'm doing. And I've got a principle that will carry me on if the world 
passes away. 
When your world has failed you, I'll be standing. Because I am 
freedom. I am peace. I am justice .... 1 AM GOD!!!! U1m jones 
quoted in Reiterman and jacobs 1982: 147-9) 
The socialist worker God, Jim j ones, then called on all the followers 
to find the God within them, to discover themselves m the merger of 
the group under his direction and bearing his stamp. A':. we have seen, 
he used many techniques typical of charismatic organizations to further 
that discovery, and to ensure that the true self the followers found 
would be the image of Jim jones. But his fundamental appeal consisted 
of enacting his emotional journey through death to self-detfication in 
the pulpit before the crowd, redeeming his own inner vacuum by filling 
the world with his voice, calling on the audience to paruc1pate with 
him in the ecstatic moment m which boundanes between self and 
surround were dissolved and man becomes God - at lea':.t for the 
moment. 
Revolutionary Suicide 
His technique!., coupled with the intensity of his charism.uic personality 
and the desires of the followers for commumty, d1d andecd increase 
members' ties to the Temple. It was, as we have seen, a h1ghly ":.uccessful 
emerpnse, both economically and politically. But there ''a" J ttme bomb 
Wlthm It, since the communal dynamtc demanded connnued expam10n; 
yet as the group gre"'-, ir reached 1ts outer ltmtts. jones could no longer 
lntcr.lct Y.tth everyone and fuel them with h1s fire; the necc~!>ltl~S of 
bureaucratic planning and group maintenance meanr th.n work was 
harder and less rcwardmg; the expans1on of rhe group became more 
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difficult. But most threatening were defections. In fact, withdrawal from 
the group paradoxically reflected the Temple's very success at giving irs 
members improved senses of self-worth and empowerment. Some of 
them now felt they could deal with the world on their own terms. 
But jones and the Temple could not accept anyone growing beyond 
them. For Jones and the committed members, the community was 
everything; it provided the structure that kept them from falling into 
the void. jones had spent his entire life creating relations of dependency, 
warding off emptiness by placing himself in the center of the worlds of 
others, absorbing them into his expansive fantasy. He, who had not 
had love, would give love completely; he, who never trusted, would 
command absolute trust; he, who was torn by ambivalence, would be 
a rock; he, who had a damaged family, would manufacture the perfect 
family - but it was a family no one could ever leave; it had to be 
eternal, and it had to engulf the world. 
The community was caught in a downward spira l as jones's paranoia 
and desire to maintain control created tensions that led some members 
to reconsider their ties to the Temple. The last straw for jones was the 
effort by one apostate couple to gain custody of their child, whom 
jones claimed as his heir. 16 In response, jones sent many of his followers 
to Guyana ro build a refuge in the jungle which would form a nexus 
for a new, millennia) society, and provide as well a safe place where 
his enemies could no longer threaten him. Of course, the demons could 
not be warded off; they were roo deep in Jones's soul. 
Furthermore, the truly heroic struggle by the emigrants to build 
j onestown undercut community solidarity. Productive work in common 
gave many who participated an increased belief in themselves, a feeling 
that they were active and creative individuals. As Eric Hoffer writes, 
"the taste of continuous successful action is facal ro the spirit of the 
collectivity" (1951: 120). jones could nor countenance this challenge 
to the group and to his dominance. Therefore, when he arrived in 
jonestown he immediately acted to erode the achievements of the 
pioneers who had preceded him and who had almost unbelievably 
managed to construct a viable enterprise in the middle of the jungle. 
He began ro implement increasingly irrational procedures and focused 
on ideological indoctrination instead of farm production. And he soon 
talked of abandoning the commune in favor of migration to the Soviet 
~nion. This led to resentment, to further defections, and more paranoia, 
rn a fateful movement toward the eventual mass suicide. 
The thrust toward death had long been parr of jones's character and 
the ideology of the Temple. Like Hitler, his fa!>cination with death was 
revealed a!> he frightened and coerced his as~oc1ares by ~aymg he might 
soon give up the life he hated. He was, he said, already dead at heart, 
and it wa~ onl}- his compassion for others who depended on h1m th:H 
kept hrm alive: 
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Ever since as a child I saw a dog die, I wanted to commit suicide. Ir 
was the first time I felt guilt. But I still had some little dog!> and cars 
alive, and I had to keep care of them, so I stayed alive for some 
thirty-nine-odd years more .... Then a little later, my mom needed 
me, and then some poor soul down the road, poor and minority. 
Then always blacks wanted me for their champion. It's always been 
that way. Oim jones quoted in Reston 1981: 263) 
This stance had a function. By his display of a lack of interest in life 
and his continual litany of self-sacrifice, jones made it clear that while 
his disciples needed him, he did not need them; he could touch them, 
but they could never touch him. In expressing his inner state of 
estrangement and isolation jones increased his power over the following, 
since "someone who is indifferent arouses our desire to be recognized .... 
Afraid of his indifference, not understanding what it is which keeps 
him aloof, we come to be emotionally dependent" (Sennett 198 J : 86). 
The followers could never hope to do enough ro compensate Jones for 
the emptiness and alienation he suffered, supposedly on their behalf. 
They were thus prepared to sacrifice themselves for him as an act of 
gratitude and love. 
But his porrrayal of himself was not constructed for the purpose of 
increasing the loyalty of the group. It obviously came from his own 
inner core, and correlates with the sense of fragmentation and rage he 
had felt from childhood. To Jim Jones, life meant difference, change, 
uncertainty, betrayal; all of which dissolved the monolithic structure of 
dependency and omnipotence he had built up - bur death would halt 
transformation in the refuge of the tomb. jones was therefore glad to 
die, and, looking at his life, in which he was drugged, sick, in constant 
pain, hopeless, parano1d, laden with unreachable delusions of grandeur, 
burdened by his acceptance of absolute responsibility for those around 
him, tormented by projections of rage, hatred and fear of abandonment, 
one can understand his desire to destroy himself and those who were 
merged with him in the community. 
We can note as well an ideological slant that pre sed the commune 
toward suicide (seej. Hall 1982). Because he was "god soc~alist," Jones 
could not offer an eschatology of suffering and redemption after death 
in the same way a more mystically oriented leader could. Heaven was 
obviously not located in jonestown, nor was it likely thJt the ocialist 
millennium was actually near. And the Soviet Umon, which he now 
pictured as the final refuge, showed no interest 111 permmmg him or 
h1s commune to emigrate, leaving him without any place m the real 
world to play out his fantasies. All that was left \\a!) the Immortality 
to be gained by entering the historical record. •- . . 
When Congressman Wilham Ryan's invesuganng ream arnved m 
Jonestown from the United St<ltC!t to see 1f member., wen~ hetng hdd 
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against their wills, Jones felt his paranoid vision was coming true. At 
first, he managed to keep himself under control, and even provided 
hospitality and entertainment for his guests. The breaking point came 
when a few Temple members asked to leave Jonestown with the 
congressional parry. This meant that even in Guyana, betrayal and 
disintegration were possible. The social world of the Temple no longer 
was solid; it was being tom apart by the blandishments of Satan. 
For some weeks Jones had been preparing for this moment, claiming 
that CIA troops were already in rhe jungle, and manufacturing fake 
attacks on the compound - just as he had manufactured attacks on his 
early church in Indiana. This rime, however, there was no place to run. 
jones burned his bridges by having the congressional party attacked. 
He rhus rook revenge on America and on those who had betrayed him. 
Then he told his followers that instead of succumbing to the inexorable 
power of the state, the Peoples Temple would destroy itself in an act 
of defiance. 
Suicide was proclaimed a revolutionary victory, an escape from 
inevitable corruption, an entrance into history, and a claim for the 
power of the love of jim jones, a love that would carry the followers 
to their ultimate merger with him in the unity of death, which jones 
typically sexualized as "the orgasm of the grave" (Jim jones quoted in 
Reston 1981: 265). jones could see this as a triumph because it matched 
his grandiose vision and permitted him the positive expression of his 
self-hatred. The fates of his individual followers were of no concern tO 
Jones; they were nothing more than extensions of himself, poor weak 
bemgs whom he could not leave behind on his journey ro death: "I did 
not brmg you to this point to leave you without a future, without 
someone who loves you, who will plan and care for you" (Jim jones 
quoted in Reirerman and jacobs 1982: 451). 
The only thing that could save him would be if he could have faith 
in something outside himself: " If I had a leader- oh, how I would love 
to have a leader .... If I had a God- and oh how I wish I had a God 
like you ... because I'm the only one there is as far as I could see. 
And I have searched all over heaven and earth and I certainly looked 
through the belly of hell" (Jim jones quoted in Rciterman and Jacobs 
1982: 226). 
Bur Jim Jones found no escape, no matter where he looked, neither 
in the world, where he saw himself rejected and persecuted, nor in his 
heart, where the love of the Temple could no longer ward off rage and 
fear. Meanwhile, the community had been practicing for mass suicide 
for ~orne time. The notion of death had lost its terror for them. Like 
the1r leader, they believed themselves besieged by a hostile world; the 
defections of their fellows solidified them all the more, and they were 
ready to share the ultimate empnness with rhe man who had brought 
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them together for eternity. Jr was nor Jim Jones, bur the world, that 
was driving them to self-destruction: 
Jim was the most honest, loving, caring concerned person whom I 
ever met and knew .... He knew how mean the world was and he 
took any and every stray animal and took care of each one. His love 
for humans was insurmountable .... Jim Jones showed us all thi~ -
that we could live together with our differences, that we are all the 
same human beings .... We died because you would not let us live 
in peace. (Anne Moore's last testament quoted in Moore 1986: 285-6) 
Because Jim Jones had brought them together, because they had lost 
themselves and been reborn in rhe Temple, because they could not 
imagine any alternative to their unity, because they believed themselves 
to be under attack, the members were ready and willing to give up 
their lives rather than lose their community or the leader who crystallized 
it. As one of them said, "any life outside of this collective is shit .... 
All I want is to die a revolutionary death" {quoted in Reston 1981: 
265-6). And so they killed themselves just as they killed Congre sman 
Ryan and his party; quite w11lingly, and without compunction. Far from 
being inhuman, the suicide was a quintessentially human act; one 
derived from the power of the group, and the dream of transcendence. 
11 
"Technicians of the Sacred": Shamans 
and Society 
Man is born broken. He lives by mending. 
Eugene O'Neill 
I am he who puts together. 
A Mazatec Indian shaman, quoted in Munn 1973 
We have now seen three modern manifestations of charisma at different 
social levels: one movement that engulfed an entire nation, another that 
emulated a family, a third that gathered together an interracial 
congregation of thousands. All ended in tragedy, despite the promises 
made - and kept - that participation would absorb the membership in 
an encompassing community, energized by the intensity of a charismatic 
leader. The most frightening aspect is that many participants apparently 
welcomed the deluge, and colluded with the leader and the group to 
undermine the very defenses that might have shielded them from 
submersion; that is, their personal identities and values. 
The paradigm of charisma illustrated in these movements is like the 
images given us by crowd psychologists and their Freudian followe:s, 
and far from the cosy model of resocialization and comforting communtty 
offered by modern sociology. The dark charismatic advents of our age 
have also made Durkheim 's approval of collective effervescence seem 
terribly naive, while Weber's yearning for a charismatic prophet is now 
sometimes unfairly interpreted as evidence that his thought was a 
precursor to Nazism. But we need to remember that these two men 
imagined charismatic involvement nor as the horror we have witnessed 
in the modern age; instead they pictured it in the simplest of societies, 
revealed positively in spontaneous expressions of group unity and heroic 
action. 
Crowd psychologists reversed this evaluation of the primitive; for 
them, simple social formations were equivalent to the regressed, the 
·~fan_ule, the somnambulist. Spontaneity and group 1mmers10n meant 
y•eldmg to exactly the primitive destrucuve urges whtch c1villzarion had 
to rcprcc;., tn order to sustam itself. More th.111 orhcr cr<w.d p'>ycholog•.,ts, 
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Freud recognized the cost of this repression in terms of neuros1s and 
enervation, but felt irs necessity nonetheless. Events seem to have proved 
him and his colleagues correct: unleashing "savage" charismatic power 
appears to be unremittingly destructive. 
But how much does this negative paradigm actually apply to the 
premodern societies that Durkheim and Weber used as their models? 
Ethnographic research can provide us with a portrait of societies where 
the charismatic experience is an expected and even ordinary event. In 
the next few pages, I want to consider charisma within the e premodern 
contexts. We can then decide whether charisma actually is the eternally 
destructive force it has been portrayed as by crowd psychologists - or 
whether Durkheim and Weber were closer to the truth. 
Bur before discussing the ethnographic material, let me reiterate 
briefly the Durkheimian and Weberian understanding of charisma in 
primitive society. For Durkheim, charisma was an unpremeditated 
collective event that occurred whenever men and women gathered 
together. A totem was worshipped as the locu~ of the charismatic power 
of the community, revealed in the vitalizing rites of intensification where 
individuals lost their separate identities and fused with one another 1n 
a state of entranced ecstasy. 
Although he admitted that the totem could be a human being, 
Durkheim 's interest was solely tn the group's power to transform 
participants by taking them beyond their petty personal tnterests Within 
the morally uplifting communal ritual. But in his anxiety to deny 
individuals any role in sociology, Durkheim ignored the fact that actually 
rotemism requires a practitioner, one who knows the secrets of the 
totem, and can reveal its power in h1s person. Such a sptrttual indiVIdual 
is a kind of shaman, a "technician of the sacred," in Mircea Eliade\ 
famous phrase, who has "a special, mystenou~ly denved, dangerou~. 
supernatural power" (Fned 1965: 618). And It is nor totem1sm whKh 
is actually qu1te rare), but shaman1sm - the revelation and wor~h1p ot 
an embodied divinity - that is the paradigmatic archa1c rchgion. 1 
Max Weber begins this theory of charisma prectsely w1th the sacred 
performer Durkheim leaves out. Weber undemands the shaman to be 
a virtuoso of trance whose "ecstasy ~~linked to commuuonal ep1lep~y. 
the possession and testing of which represents a charismatic qualificauon" 
(Weber 1946: 246).1 But even rhough Weber focuses on the indi,idual, 
he mtersect with Durkheim when he notes that the shaman\ 
extraordmary capacity for frenz1ed ~elf-loss act~ to draw the aud1cnce 
into similar ~tates of entrancement. ln th1s mduced state of ec~tJtll 
communion, the devout c~cape from the ordinary misene'> of isolation, 
p:un, and the fear of death m "the ob)ectle~-. aco m1sm of love'' evoked 
by the shaman's paroxysms (M. Weber l949: BO. The ~haman, then, 
i~ the deified human ,\gent who~e emotional effus1ons preop1tatc the 
collcctivt: cifcrvcKcncc of rhe group. 
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The Shaman and the Modem Charismatic 
Of course, neither man knew much about shamanism or the collective 
rituals they precipitated, though Durkheim had done exrens1ve research 
to corroborate his incorrect theory that totemism b the religion. 
However, original ethnographic work has since shown that their initial 
understandings of charismatic primitive religion as an ecstatic event 
were essentially correct; and we know as well that the shaman who is 
the center of the rite is "a specialist of trance, generating in himself 
that state, and the related state of the entrancement of the others, which 
they are prepared both by themselves and through his intermediation 
to receive" (Krader 1978: 184).3 
In facr, the Weberian and Durkheimian emphasis on rhe ecstatic 
aspect of religious performance in simple societies resonates with the 
meaning of the term "shaman" itself, as it is understood by the Siberian 
Tungus speakers from whom it was first appropriated by Western 
explorers. As a noun the Tungus "saman," from which the word 
"shaman" is derived, signifies "one who is excited, moved, raised." As 
a verb it means "to know in an ecstatic manner." The shaman is rhus 
indeed the charismatic figure par excellence- one who actually displays 
the presence of the sacred while in a state of ecstatic trance. As Weston 
LaBarre writes, "the real difference between shaman and priest is who 
and where the god is, inside or out" ( 1970: 1 08). 
A cur ory reading of ethnographic texts relating to the e extraordinary 
figures and their congregations shows remarkable resemblances to 
modern charismatic revelations - so much so that Robert Ellwood has 
written that "the cult phenomena could almost be called a modern 
resurgence of shamanism" (1973: 12). For example, those who become 
shamans do not usually choose this arduous occupation willingly. Like 
modern charismatics, they are "called" by sp1rits who lead the iniuare 
into realms of intense, and often terrifying, sensations of personal 
suffering, powerful emotion, and the disintegration of identity. The 
ferocity of the initiatory phase varies individually and cross-culturally, 
bur very often the spirits are said to rend the initi:ne, tearing the flesh 
from his bones, dipping him in boiling oil, eviscerating him and breaking 
him into bits - all vivid symbolic representations of the decomposing 
process we have seen as typical of the altered state of entranced 
consciousness, and as a precursor to charismatic immersion. An account 
from Nepal gives the flavor of one shaman's initiatory v1sions: 
I did not know what was happening. I began to shake v10lently and 
wac; unable to sir ~till even for a minute .... 1 ran off Into the fore!>t, 
naked, for three days. ,\ly grandfather and the other .,pirih ... fed 
me earthworms and I had to cat them or die .... I saw man)' cv1l 
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spirits, some with long crooked fangs, others with no heads and with 
eyes in the middle of the1r chests, still others carrymg decaying corpses. 
They attacked me and, before I knew it, they were all over me 
devouring my body. (quoted in Peters 1982: 23) 
During this initiatory stage, under the influence of VlSIOns of 
disintegration, initiates typically manifest familiar symptomatic behavior 
such as withdrawal, extreme depression, hallucinations, hysterical 
seizures, depersonalization and so on, to the extent that they often 
appear to be "insane," or at least seriously mentally disturbed:~ 
Nonetheless, in every culture v.'here shamanism occurs, the people 
themselves clearly distinguish between the authentic shaman's mental 
state and the truly insane, whom the Siberian Tungus say are afflicted 
with a "shadowed heart." This distinction is made even though the 
actions of both may be similar, and in spite of the fact that "insanity" 
(often culturally defined as spirit possession) is the sign of the shamanic 
gift in an initiate. But the differences between a shaman and someone 
who is driven insane by spirit possession are crucial. Those unfortunates 
who have been possessed by a spirit and who, in the1r frenzr, speak 
forbidden words, run naked into the forest, and exh1bit great strength 
and stamina in their convulsions, are simply acting out the whims of 
the deities who inhabit them. On the other hand, the shaman, even 
though he begins his career as a possessed lunanc, and may show the 
same symptoms of insanity, gains control over the possessmg demons, 
and can therefore enter a dissociated state when desired and leave it 
more or less at will (Noll 1983). In acquiring this ability, the shaman 
tames the possessing spirits and is cured of bemg under their thrall. 
Thus entering the role of shaman, like becoming a modern charismatic, 
is a movement from an initiatory phase of 1dentit~ disintegration 
through painful self-reconHruction, and on to reb1rth as a transformed 
practitioner able to control and reveal the potent ~p1nr'i that fragment 
other, weaker, souls. 
As the Akawiao lndtans say, "a man must d1e before he becomes a 
shaman" (Lewis, 1971: 70), and the imagery of death and rebirth ts 
universal in shamanic lore. It is exactly the sham.m'~ conque!>t of death 
and psychic fragmcnr::uion that is at the center of his ch:msm.Hic status. 
"His ultimate triumph [tl>] over the chaotic experience of raw power 
which threatened to drag h1m under. Out of the .1gony of affltction and 
the dark night of the oul comes literally the ecM<l"} of p1riru.1l victory" 
(le\\.IS 1971: 188). 
This epic battle form., the bas1s for the sham.1nu: se.1nce, wh1ch 
foliO\\ s a general dr.1mJt1C sequence that recapitulate!> the o,haman 's 
ongmal initiatOry expcnencc of d1sintegrauon and remtegrarion. Arche-
rypically, the performance beg1ns wnh slow chant' Jnd repet1t1ve musiC 
Jnd dances and accdcrates to :1n increased pitch of emouonal power, 
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climaxed by the shaman's entrance into trance. There he displays "an 
intensification of affect [and] ... contextually appropriate expressions 
of this affect for public display" (Noll 1983: 454), including "violent 
distortions of the face, changes in the voice, cramp and other signs of 
obsession" (Hultkrantz 1978: 45). The shaman also shows himself to 
be a volatile shapechanger who "sheds his ordinary identity to pass 
through a succession of impersonations. He becomes the spirits to 
whom he calls for supernatural aid, the patient who seeks healing, the 
drum that is fragmented and reassembled, and the entranced seer of 
appropriate techniques for healing" (Grim 1983: 52). These sometimes 
furious metamorphoses are clear in this account of an eighteenth-century 
Ojibway curer: "At intervals the surgeon dances, chants, makes hideous 
grimaces, rolls his eyes and casts them down, turns up his nose, thrusts 
forward his jaws and dislocates the lower jaw; his neck now stretches 
and now shorrens; his lungs expand and his stomach swells; his fingers, 
hands and arms are extended and withdrawn" (Cadillac quoted in Grim 
1983: 141-2). The performer then may fall into a state of "stupor ~nd 
catalepsy" from which he finally, triumphantly returns with ma~·~al 
healing powers, having made his mythic journey to the world of sp1rltS 
and demonstrated his own powers of transfiguration and transcendence 
of death (Hultkranz 1978: 42). 
Evidently, as in modern charisma, a shaman's power is revealed 
primarily m his emotional intensity, and by his uncanny capacity for 
tran!>formation. Claude Levi-Strauss has therefore argued that the 
shamanic performance of energetic transcendence of the self can be b~st 
conceptualized by the psychoanalytic concept of abreaction; that IS, 
"the decisive moment in the treatment when the patient intens•vely 
relives the initial situation from which his disturbance stems, before he 
ultimately overcomes it." The shaman is thus "a professional abreactor" 
(Levi-Strauss 1963: 181 ). 
Bur, as Levi-Strauss observes the re-enactment of the shaman's call, in 
all its compelling emotional po~ency, is the reverse of the psychoanalytic 
situation, where the patient tries to reach a state of mundane equilibrium 
by reliving a psychic trauma under the watchful bur coolly uninvolved 
eye of the analyst. In contrast, the shaman cures others by repeatedly 
re-experiencing his own trauma in public, exciting a sympathetic 
outpouring of emotion among the onlooker~ who are molded into a 
un.ified ec~tanc group as they share in the sham;n's expressive revclacio~. 
It IS obv10us that this is parallel to the modern charismatic relationship 
a~ we have seen it in our ethnographic accounts. 
The P?wers the shaman acquire~ through h1s struggle with chaos are 
al!)o s1m1lar to the powers attributed by believer~ to chansmanc figures 
e~·erywhere, namely an ability to read minds, an ab1l1ty to see at a d1~tance, the po\~er of X-ray vi~1on, as well a'> mag1cal capacltlCS to 
heal .and ~au~e dlne~s, to pred1ct the future, and ro travel out of the 
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body, often becoming one with a spirit familiar in the animal world.' 
All of these qualities symbolize a belief in the charismatic's transcendence 
of the limits of the body and ability to empathetically merge with others. 
Another striking similari ty is that even while in ecstatic trance the 
shaman, like the modern charismatic, maintains a degree of detachment, 
so that he "is able to stand back, so to speak, and manipulate his 
visionary contents" (Peters 1982: 35). Experienced shamans are 
distinguished from initiates precisely because "among the candidates 
extasy [sic] usually turns into a half delirious hystencal condition; 
among the shamans it remains on the very d1viding line between the 
two: normal stable state and abnormal unstable state ·• (Shirokogoroff 
1935: 274). In a way that is familiar to us, the shaman 1s therefore a 
curiously divided figure, who, as an Alaskan practitioner says, "go[es] 
out of his mind, but not crazy" (quoted in Murphy 1964: 58). He is 
both caught up in, and yet outside of, the trance; a self-conscious actor/' 
as well as the enraptured participant. 
So far I have focused primarily on the character of the shaman, bur 
as with the modern cha rismatic, shamanizing is never a solitary 
occupation; the shaman exists only in a collective arena, where a 
responsive audience both witnesses and parricipates. Th1s participation 
takes place within a highly dramatic and well-orgamzed sertmg that 
cleverly uses staging to help the audience to experience what the 
performer experiences, feel what he feels." The theatrical methods that 
achieve this end are familiar; the seance is usually enacted late at night 
in a darkened, close room, and involves a number of trance-inducing 
techniques such as rhythmic chanting, repetition, and drumming which 
infect not only the shaman but the onlookers a\ well. The Tungus 
seance described by Serge• Shirokogoroff is typical: 
The rhythmic music and smgmg and later the "dancmg" of the 
shaman gradually mvolve every pamc1pant more and more in a 
collective action. When the aud1ence begins to repeat refrain., together 
with the assistants, only those who are defective fa1l to JOin the 
chorus. The tempo of the .1cnon increases, the shaman w1th a spmt 
is no more an ordinary man or relative, but i-. a "pla~.mg~ for the 
spirit; the spirit act<; together wnh the aud1em:c, and tim I'> felt by 
every one of the audience. The state of many partu.:1p.um i' now near 
to that of the ~haman him~elf, anJ only a ~trong helle( that 111 the 
presence of the shaman the !>plrit may enter only mw the -,haman 
detains the partiCipants from bemg "pos~e,.,ed" in mJ'>S by the ~pmt 
... In shaman•zmg the audumce con!>l!th at the ~amc time of actor!. 
and pamCipants. Shtrukogoroff 1935: 33}. 
From the ethnographic evidence it seem'> dear that there are 
comJderable parallel!. between ~hamans and modern chansmJtiC leader~. 
Both reveal emononal mtl'll'>lty, exhibtt f.Kthtv in role play•ng, and 
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show a Ouidiry of identity and a capacity for empathy combined with 
inner derachment. We have seen as well that the charismatic shaman 
generally achieves his status as a result of suffering an existential crisis 
of identity, a crisis that is re-enacted in his abreactive seance; this 
appears to be much like the shattering of the self and the rebuilding of 
a charismatic persona postulated by psychoanalytic researchers to be at 
the heart of the modern charismatic's performance. It is significant in 
this context that the shamanic practitioner is literally regarded as a 
borderline figure - one who crosses the boundary between human and 
cosmic - who embodies in his person the ambiguity of a liminal state 
in which nothing is fixed, nothing is as it seems, and dream can become 
reality. 
Furthermore, both shamans and modern charismatic figures enact a 
polarized vision of the universe that fits the Freudian hypothesis of the 
charismatic as a locus for the denial of ambivalence. The shaman always 
heals by repudiating the evil principle that has infected his patient, and 
always gains power by wrestling with demons. And finally in shamanism 
as in modern charisma the leader stimulates ecstatic participatory states 
of communion in the audience, offering them the lived vitality of 
immersion in the abreactive performance. 
The !Kung 
But, even though the shaman clearly is a charismatic figure, he is not 
a radical opponent of the system. Instead, shamanism serves as the 
accepted revelation of the holy, and the practitioner is integrated into 
society. To illustrate this more concretely, let me use an example from 
a social formation which resembles the sort of group envisioned by 
Durkheim and Weber when they developed their theories. 
The !Kung San Bushmen of Africa's Kalahari Desert are highly mobile 
hunters and gatherers with a very simple technology." Their Oex•ble, 
individualistic and egalitarian society has long been thought to 
recapitulate the social pattern characteristic of the earliest human 
cultures. Whether this is true or not is a moot point, but it is certain 
th.at the manifestation of charisma among these people does provide us 
With a type case against which to test our negative image of charisma 
in modern times. 
Among ~he !Kung, there is only one specialized role; this is the role 
of shamanJ<. curer. The curer is the man, or sometimes the woman, 
who ha!> learned to master the inner vital energy the !Kung San call 
n/u~. The healer. uses this energy for cunng the people of the community 
dun~g .m ecstau: state called !kia, brought on by all-mght pames of 
dancmg and smgmg. 
But even though the healer IS a specrahst, he or she IS hardly an 
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unusual person. Fully half the men and ten percent of rhe women 
become healers, and all of the !Kung take part in the healing ceremonies, 
which occur as often as once a week, and even more - whenever, in 
fact, a large animal is killed, or someone is ill, or there is a big garhenng, 
or a visitor arrives, or simply when people feel they would like to !kia, 
since experiencing !kia is considered to be an absolute good in Itself. 
The dance that stimulates the rising of the vital energy of n/um begins 
when the women gather around a fire char has been lit in the central 
area of the camp in the late afternoon.9 "They sit side by side in 
intimate physical contact, legs intertwined, shoulder ro shoulder, forming 
a right circle around the fire" (Katz 1982: 40). Such close phystcal 
contact is a central characteristic of shamanic performance in general; 
the more people, and the more dense the crowd, the greater the energy 
that is thought to be generated - verifying Durkheim's notion of 
collective excitement. 
Once the women are gathered, the dancers then begin to circle them. 
The women sing and clap rhythmically and, as the evening wears on, 
the singing, clapping, and dancing intensify, pressmg the dancers to 
greater exertions. Special songs are used, and .. when they are sung 
strongly- that is, enthusiastically, with feeling, and especially by many 
singers- they help heat up the dancer's n/um" (Katz 1982: 122-3). 
As the songs and clapping become more abandoned, rhe mood is 
heightened, and the dancers pound the ground and are bathed in sweat. 
Some now begin ro go into trance; a process that can occur gradually, 
marked by trembling, staggering and eventual collapse; or suddenly, as 
the performer shrieks and somersaults out of the dancer's circle. Whether 
gradual or rapid, the sensation of entering !k1a is painful: 
ln your backbone you feel a pointed something and it works it<> way 
up. The base of your spine is tingling, tingling, ringling, tingling, 
tingling. Then n/um makes your thoughb nothing m your head .... 
Your heart stops. You're dead. Your thought~ are nothmg. You 
breathe With difficulty. You ~ee things, n/um thmg~; you ~ee 'tplm'> 
killing people. You smell hurmng, ronen flesh. Then you heal, you 
pull sicknes., out. You heal, heal, heal. Then you ltve. Your cyeb.IIb 
clear and you see people clearly. (quored in Katz 1982: 42, 45). 
Like people in other shamanic cultures, the !Kung do not regard the 
sequence of death and rebtrth they expenence m trance as a metaphor. 
Instead, they sa) that " It I!) the death that ktlls us all. ... [but ) healers 
may come all\·e again" (Katz I 982: 116). As 1s true elsewhere, learnmg 
to enter the death of trance 1s not easy, and those lnJtl:ltes who d.trc 
to cross the boundary of the self show stgns of derangement. The)' 
become hysterically violent, falling into an epileptoid fit, rolling 1n fire, 
hitting people, throwmg coals, running wildly 1nto the bush, and Jcrmg 
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in antisocial ways that are prohibited in ordinary life by the !Kung ideal 
for non-violence. 10 
The unrestrained, chaotic behavior of the novice shows that he is in 
touch with viral powers, but the paroxysm is dangerous; it undermines 
rhe social world, and must be brought under control, just as the 
"insane" behavior of apprentice shamans everywhere must yield to a 
more measured and stereotyped ecstasy. Among the ! Kung, this is 
achieved as the teachers of rhe initiate and others also entranced press 
ro the novice, shake in rhythm with him, rub him with swear or perhaps 
cool him with water, teaching him to restrain and channel his n/um. 
This immediate expression of the physical and psychic unity of the 
collective draws the initiate back into its folds, and with rime he learns 
to overcome disorientation and violence, to control the !kia, and to use 
it for healing. The burning energies of n/um, having purified the initiate, 
now allow him ro restore well-being to the society, just as he himself 
was returned to a stare of harmony by the loving attention of the group. 
Accepting rhe death of !kia thus not only leads to personal rebirth, bur 
also revitalizes the community. It is for this reason that n/um is especially 
associated with fertility and generative power. 11 
Learning to become entranced may take many years. The result, 
however, as we have seen elsewhere, is a capacity ro re-enact in public 
the initiate's own psychic death and rebirth. Once a person has become 
an expert at achieving this liminal state, he or she can then go quite 
quickly into trance, sharing n/um with rhe collective by rubbing them 
with healing swear, pulling disease from them by laying on hands which 
are vibrating as if palsied. In this performance, the personal identity of 
rhe shaman is losr as energy overflows rhe boundaries of the entranced 
individual, cementing the group into an invigorated collective unit. 
Those who become experts at !kia acquire personalities that are 
different from the personalities of other !Kung. In ordinary life 
experienced healers are " more emotionally labile. They arc said ro be 
more xga ku tsiu; that is, their 'heart rises' more, rhey are more 
'expressive' or 'passionate'" (Katz 1982: 235). Undoubtedly these 
changes are due to the fact that while channeling the viral force of 
n/um the !Kung performer, like the charismatic everywhere, is in a state 
of "hyperactivity, increased excitement, and vigorous, often violent, 
expenditure of energy" (Lee 1968: 49), in which "emotions are aroused 
to an extraordinary level, whether they be fear or exhilaration or 
seriousness" (Katz 1982: 42). 
Psychological tests also show rhe healer has a much richer fantasy 
life than orher !Kung, and a far more permeable body image, indicating 
"the central importance of fluid psychological proce~ses and transitions 
thar break our of the body's ordinary anatomical boundaries" (Katz 
1982: 235). The~e findings fit wirh the scienufic srud1es of the 
consequences of long-term experiences of Altered State~ of Con-,~iousnc~s 
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for personality structure, and with the psychoanalytic picture of the 
charismatic "borderline" personality. 
There is a definite, though sometimes disputed, hierarchy of healers: 
some can slip easily into !kia and are more efficacious at curing than 
others, and a very few elderly healers are designated "ama ama," great 
ones, who are regarded by the !Kung with awe and a considerable 
degree of ambivalence. Formerly, the !Kung say, these great healers 
could turn into lions and eat men, though none arc so powerful in the 
present era. 
But these distinctions are meaningless in ordinary life, and even the 
greatest experts have no influence outside the realm of the dance. Even 
though they can embody and express the sacred better than others of 
the tribe, their expertise is regarded simply as an innate personal capacity 
-like good eyesight- that can be used to benefit the community. They 
are not thought sacred themselves, and must work and live just like 
everyone else. As Durkheim thought, in this community the individual 
is subsumed into the group. However, the dominance of the commune 
is by no means absolute. 
In fact, when the Bushmen come under the sway of the ncighbonng 
and more hierarchical and complex Bantu peoples we begin to see 
a transformation occurring almost immediately, as the collecnve 
consciousness changes in response to conditions of subordination. Under 
these circumstances, some expert !kia dancers become full-time specialists 
in evoking n/um. These men are paid professionals with their own 
travelling troupes of musicians, going from place to place, dancing and 
embodying the sacred power of the Bushmen before w1ldly excited and 
adulatory audiences. They are few in number, wealthy, prestig1ous 
and "widely idolized" by boys and young men, who imitate their 
idiosyncrasies and their songs (Guenther 1975: 164). Both the Bushmen 
and the Bantu also fear these ecstatic dancers, believing them to h:we 
a potent power ro kill, as well as to cure. 
Here, among Bushmen deprived and impovenshed by the Bantu, the 
great !kia dancer is no longer "first among cquab," part1c1panng 
alongside his less gifted fellows 111 collective ritual, and then returnmg 
to daily life. Instead, he has achieved a new, perm:lnent status as the 
living symbol of beleaguered Bushman pride and as the center for 
resistance to the Bantu. In other words, he h:1s been ":1ssigncd the 
potential role of the charismatic political leader with far-r:1ngmg 
authority" (Guenther 1975: 165). A Webenan chansmatic authonty 
figure rhus lies very near the surface of even the determmedl) eg:1luanan 
Bushman collecuviry; when external pressures and historical condt~1ons 
permit, he IS likely to :lrise :1nd proclatm h1mself- and be procl.11med 
- as a deified leader. 11 
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Pathology and Structure 
What are we ro make of this premodern revelation of charisma? For 
psychoanalytically inclined theorists influenced by crowd psychology, 
rhe characteristics shamans share with modern charismatics may be 
interpreted to indicate that the shaman too must be struggling with a 
fragmented identity. And it does seem to be true that in these shamanistic 
societies the experts who are bener at immersion in trance arc recognized 
by the people and by themselves as possessing unusual mental capacities, 
including a blurring of the distinction between self and surround, a rich 
fantasy life, and heightened emotional expressiveness combined with a 
marked capacity for inner detachment - all conditions typical of 
borderline pathology. A psychoanalytic argument would be that this 
character type must be a result of problematic familial relationships -
according to the theoretical stance of the analyst, either an Oedipal 
question of sexuality and authority, or a disintegrative early infancy 
that has led to a fragmented identity. 
There are, however, grave difficulties in this model. It assumes, for 
instance, that a behavior indicates that a prior pathology must exist. 
More important is the fact that the psychological model is strongly 
value loaded. It assumes that the desire for self-loss must be a result of 
antisocial and regressive id drives as opposed to the positive states of 
ego integrity and "adult" individualism; this assumption requires an 
autom:nic negative value judgement against soc1ettes such as rhe !Kung 
where the ecstatic shaman is an accepted and honored individual. The 
"primitive" is thus rendered equivalent co the infantile, and shamanic 
pathology is taken for granted. 
But the ethnographic material makes it clear that, in s1mplc soc1eties 
with shamanic religions, the "borderline'' personal manifestations of 
fluid identity and disengagement from the body that arc regarded m 
Western culture as indicative of incipient psychosis are instead favored 
as pathways to spiritual power, used for invigorating the community 
at large. Because these abreactive psychic srates ::1 rc favored, special 
individuah who, for whatever cause, may have a psychic predisposition 
to charismatic seizure are given community support and appropriate 
role models to imitate, as well as a forum for acting our their 
dbintegrative states within the public sphere; bolsters which the modern 
charismatic does not have. In this context, the trance IS not a chaotic, 
boundless frenzy, nor is it an assertion of antisocial power by a 
N1etzschean superman, nor is it a manifestation of rcgresstve v1olence 
and rage rhat tends to spiral into psychosis. Instead, as we have seen, 
shaman•sm is expressed within a relauvcly formal, mualttcd, dramauc 
structure that d1rects the performer's over£Jov .. ·mg emotional superabun-
dance for the benefit of the audience. 
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Furthermore, learning is central in attaining shamanic status, as 
initiates are taught to act as if entranced as a road to actually becoming 
entranced. The role of learning in charisma gains even more credence 
when we recall that the study of trance states shows that repeated 
engagement in trance seems to change the capacity of the brain, allowing 
the individual easier access to primary process thought, and a more 
vivid expression of emotions. The fact that the shamanic condition is 
a desired status that can be, at least to a degree, learned, undercutS the 
psychoanalytic amiburion of pathology to rhe chansmatic figure in 
these environments, and leads us to wonder how much the modern 
charismatic is also socialized into his position. 
Moving from the shaman to the audience, it is evident that, e\·en if 
we diagnose the charismatic seizure itself as a malllfcstatton of the 
practitioner's pathology, we cannot characterize attraction to the 
charismatic's performance as deviant. Clearly, among the ! Kung and 
other societies where trance is highly favored, many persons can 
participate in the shamanic performance, exhibiting the ecstatic behavior 
that is associated with the charismatic experience in more complex 
social formations, while even those who are lackmg the capacity for 
trance find the gatherings positive and revitalizing. 
Indeed, the evidence from less complex socierie seems to indicate 
that a positive vision of charismatic involvement IS rather more the rule 
than the exception in human communities, and that such involvement 
acquires a negative value only as society becomes h1ghly centralized, 
impersonal and rationalized. From this poinr of view, one can argue 
that the automatic imputation of insanity to charismatic followers and 
leaders can be correlated, in large measure, to a social configuration 
which has a deep ambivalence toward immer ion in Immediate, 
communal, transcendem experiences, and therefore pre ems such 
experiences in an unrclenttngl) negative and thrcatentng light - in 
comrast to the soc1al world 1n wh1ch the shaman ltves, \\here charismatic 
partiCipation is conceptualized tn far more auspicious Jnd less absolute 
term~. 
The interplay between soc1al form and charismauc advent is not just 
a hypothesis, bur is borne out in ethnographiC matenal; for exa~ple, 
the enhanced power, permanently exalted statu'>, and ::tmb•guJty gamed 
by the !Kung expert .,Jutman when his people ::tre dom111.ltcd by the 
Banru. Under similar condittons of h1erarch1ZJt1on, colomahLation and 
the centralization of power structures, indigenom h.1mans everywhere 
gatn s1m1lar special po\\crs, and may be denounced b) the domi~ant 
aurhonties as energumem- defined as witches, cann~hals, or ~ommumst_s, 
accordmg to the local demonology. At the same ume, partiCJpauon tn 
the ecstatic trance nu}· be denigrJted b) the hcgcmonte po,o,.ers a~ 
Jemcan1ng, polluting and dcstrlll:ttve (sec Dougla' !970, 1\.r.tder 1 9"'8, 
l an 1985, Lantenen 1963, l.cw1s 1971, 1986 for elaooratton' and 
examples). 
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On the other hand, for the downtrodden, the witch-shaman now 
offers not only a cure of ills, but a way of asserting power outside the 
accepted hierarchy through the immediate experience of ecstatic 
trance. The personal attraction of the charismatic stands against the 
institurionalized authority of the ruling order, since he (or ~he, as many 
such cults are made up of women protesting their inferiority and 
marginalization in a patriarchal society) has the potential to tame and 
embody the spirits feared by the establishment, to reject the world as 
it is, and to bring immediate communion to the disaffected. Charismatic 
revelation thus becomes, in Victor Turner's apt phrases, a manifestation 
of the "power of the weak," a moment of "antistructure" and warming 
"communitas" in social formations that have become roo rigid and 
oppressively cold, and that have ignored and oppressed the dominated 
or peripheralized groups (1982). 
Ordinarily, these manifestations serve primarily as safety valves and 
"rituals of reversal," reinforcing the status quo by redirecting challenges 
to it into the realm of the theatrical and the spiritual. But the ruling 
elite are well aware of the shaman's dangerous potential. The British, 
for instance, were quick to incarcerate the charismatic prophets who 
arose spontaneously our of the shamanic clans of the Nilotic African 
Dinka and Nuer tribes in response to colonial encroachment. Even 
within an existing state structure, history shows us that the assertion 
of the shaman-witch's attractive ecstatic experience can become a serious 
threat, and is especially insistent and compelling when the society itself 
is regarded as unstable and illegitimate. 
I have already discussed perhaps the greatest example of a charismatic 
uprising in my chapter on Hitler, but the process of discnchanrment 
and charismatic revelarion is evident in many other places as well. 
For instance, Norman Cohn shows that charismatic millennia) cults 
flourished in medieval Europe "amongst the poor and oppressed whose 
traditional way of life [had] broken down and who [had] lost faith in 
their traditional values." Such cults were especially prevalent "where 
there existed an unorganized, atomized, population, rural or urban or 
both ... who were not simply poor but who could find no assured 
and recognized place in society at all" (Cohn 1970: 52, 282). 
Of course, throughout history, there have been social uprisings for 
purely practical causes -lowering of rent, fairer wages, better conditions 
for workers, and so on. But sometimes, among truly disaffiliated, 
disappointed or hopeless people, the demand may be for something far 
more radical: an "age of bliss in which the faithful would prestde over 
societies without injustice, illness or conflict" (Adas, 1979: 287). To 
meet these demands a leader cannot be a pragmatist, but is instead an 
~cstatic, shamanic individual whose impiratton of the group can .. shade 
tnto true prophetic movements, where the posse!>!>Cd mediums and 
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shamans not only answer recurring problems within their own cultural 
tradition, but in response co new stimuli and pressures announce 
messianic revelations" (Lewis 1986: 45). In other words, when people 
are alienated and oppressed, the shaman does not remain a "technician 
of the sacred," but instead comes into his own as the saviour, who by 
virtue of his ecstatic inner revelation may "decree for his followers a 
communal mission of vast dimensions and world-shaking importance . 
. . . a mission which [is] intended to culminate in a total transformation 
of society" (Cohn 1970: 60; see Wallace 1956 for a classic starement 
of this process). 
And, as this process occurs, charisma can also change its character, 
moving from a simple affirmation of the felt brotherhood of all 
participants in healing communion toward an increasing apotheosis of 
and identification with the leader and a demonization of opponents. As 
Cohn writes of the cults surrounding the Prophetae of the People's 
Crusade: 
They were his [the leader's) good children and as a reward they 
shared in his supernatural power. It was not only that the leader 
deployed his power for their benefit - they themseJ,es, so long as 
they clung to him, partook in that power and thereby became more 
than human, Saints who could neither fail or fall. They were the 
bright armies, "clothed in white linen, white and clean.'' Their final 
triumph was decreed from all eternity; and meanwhile their every 
deed, though it were robbery or rape or massacre, nor only was 
guiltless but was a holy act. (1970: 85) 
Ruthless hatred and absolute self-righteousness agamst the corrupt 
world therefore became a part of the charismatic message - as a 
medieval rhyme put it, "the children of God, that we are, poisonous 
worms, that you are" (Cohn 1970: 87). 13 
This is the world-rejecting form of charisma that we have seen most 
powerfully displayed in our examples and in history, and that remains 
potent in the third world, where revolutionary social movements 
unite millennia! dreams with political action, stimubtang the selfless 
commitment of a following in revolts of the weak against the strong; 
revolts which rational consideration would preclude as roo risky. Leaders 
such as Gandhi, Sukarno, Trotsky, Castro, Mao and Khomeim all are 
charismatics in this millennia! mode, combmang powerful dramatic 
personalities, transcendent messages of transformation and the destruc-
tion of corrupt oppressors wtth absolute rehgto-political authority, in a 
way that commanded the complete loyalty and unreflective wor hip of 
the believers. 14 
But such millenaristic charismatic movements become less and less 
possible as the general cvolunon toward cenrraltzed bureaucratic 
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structures increasingly restricts the potential for success, as Weber 
correctly informed us. This is because of the po .... er of the center, which 
prohibits revolt, and also because of rationalization itself, which 
demystifies and disenchants the world, making behef in a charismatic 
revelarion more difficult. Furthermore, the condiuons of oppression and 
peripheralization that are a precursor to millenaristic charisma are less 
obvious and salient, due to the tremendous technical success of 
bureaucratic instrumental rationality. 
Yet, as we have seen, crowd psychologists and other theorists of 
modern life have argued that rationalized contemporary society, while 
not overtly oppressive, does severely restrict exactly the feeling that 
charismatic immersion offers: the expansive vitality that accompanies 
participation in a movement that tramcends the limits of the self. 
Instead, people are enmeshed in systems that have no communal warmth 
but that permit and encourage expression of individual separatene~s 
and antagonism as a route to success. For these theorists, it is axiomanc 
that the desire for communion, when repressed, will nonetheless remain 
beneath the surface, increasing in intensity, distorted in aim, to erupt 
whenever and wherever the structure permits an outlet. The form taken 
by charisma in any society will therefore indicate the type and the 
degree of repression that must be overcome for it to appear within the 
social structure. 
Evidently in modern society the extraordinary forms we have wimessed 
charisma take indicate great pressures and great passions, as rh_e 
charismaric relationship is warped and exaggerated. The social attri-
bution of insanity and evil to the ecstatic practitioner is countered b_y 
the community's own claim for its leader's absolute de1fication. This 
dichotomy is lived out within the soul of the leader h1mself, and withm 
the group, who affirm ever more extravagant claims to offset doubts 
and opprobrium, and who often repudiate completely the larger so~1ery 
that has treated them with such contempt. Furthermore, as in med1eval 
millenarisuc movements, charismatic involvement ;s defiantly affirmed 
as a ~hole way of being for the devmees, absolutely opposed in 1ts 
negauon of the self co tbe selfishness of the ordinary world. . 
The demand within this milieu is for lived immediate commumty 
which is not momentary, but eternal. The cha;ismatic whose energetic 
~evelatio_n embodies the revitalizing force then ceases to be an expert 
mcarnaung the god occasionally; for the followers he becomes the god 
now and forever, ever-present and all-powerful; a transcendent identity 
the followers jealously guard and defend, both .1gainst the leader's own, 
too human, weaknesses and against all external influences. 1 ~ 
As we h_ave seen, the end result can be a group loyal to an mdividual 
who cerramly appears outside of any conceivable form of rauonahty. 
But It IS ev1dent that the cycle of parano1a, 1solauon and fear we have 
Witnessed Jn modern cults, and 111 mJilennial cult~ throughout history, 
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is not located solely within the psyche of the charismatic. Unlike his 
shamanic predecessors who had the support of the community at large, 
the charismatic leader who dares the ostracism of conremporary society 
has no model to imitate, no accepted way of coping with his own 
internal fragmentation. And if the postulate of the charismatic's volatile, 
borderline-like personality is correct, then such a man is particularly 
susceptible to psychotic collapse when not given needed social support. 
There is then an evident correlation between labeling of deviant 
groups and their leaders as mentally deranged and the actual spiral into 
insanity, as the label is lived out in practice within the heated and 
highly pressured atmosphere of the commune. In this situation, the 
underlying tendencies toward mental disintegration and psychotic 
fantasy within the leader are exaggerated by the followers' incessant 
demands for a permanent and totalizing experience of transfiguration 
- a demand that places even greater pressure on the leader, as well as 
permitting him greater excursions into fantasy. 
The ethnography of shamanism and the transmutations of shamanic 
revelation over history make it evident that social structures and their 
accompanying values, as Weber long ago pointed our, are central for 
the way in which charismatic ecstasy will be experienced, understood 
and evaluated. But where Weber thought rationalization would make 
charisma disappear, instead it has rendered charismatic revelations 
increasingly distorted and fanatical. The excesses of charisma today 
reflect the inability of rhe social system to meet fundamental human 
needs for communion. The transformation of love into hate, peace into 
violence, ecstasy into paranoia, that is so depressing a constant m 
charismatic movements, b more a consequence of soctal structural 
factors than of charisma per se; a shadow that by its darkness indicates 
the outline of our own dilemma. 

Part IV 
Conclusion 

12 
Charisma Today 
I have argued in this book that there is a deep human desire to escape 
from the limits of the self; a desire taking on various guises according 
to. social circumstances. We have seen that one way people can achieve 
this extraordinary state of selflessness is in a group brought together 
by the inspiring figure of a volatile charismatic leader. In shamanistic 
~ocieties, such experiences of charismatic participation are integrated 
mto the round of life, and reinforce the world as it is. In more complex 
social systems, where people are downtrodden and oppressed by a 
system they consider illegitimate, or enervated in a society that appears 
meaningless, they may look to a charismatic saviour who not only 
offers participation in an ecstatic communion, but also promises to lead 
a transformative crusade against the corrupt world. This is the situation, 
common in the Third World, in which radical miJienaristic movements 
are most likely to arise, as I noted in the last chapter. 
Yet neither of these conditions fits the modern Western world very 
well. Certainly we do not have the simple face-to-face society that favors 
shamanism. On the other hand, most people do not feel oppressed, nor 
do they consider the dominant power structure to be illegitimate or 
meaningless. Nonetheless, according to the sociological portrait of 
modernity there are many aspects of our world, including personal 
isolation and rapid mobility, competitiveness, and an absence of values 
beyond those of emotivism, that should press toward some form of 
compensatory charismatic revelation at weak points in the social 
framework. Our cases - Nazi Germany, the Manson famtly, and the 
Peoples Temple- are reminders of the intensity of this pressure toward 
communion and revitalization through charisma. 
However, these specific cases are exceptional; it is evtdent that 
charismatic movements have not yet toppled the rationalized social 
order, nor does such an overthrow seem possible in the foreseeable 
future. Nazism, which came closest, was a response to extreme conditions 
of malaise and disruption in a context of resentment and racism that 
one hopes will not be repeated. The other movements I have documented, 
even though extraordinarily powerful for their members, have remained 
as fascinating and disturbmg newspaper ttems for most of us; to be 
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remembered only when we read of new cults in the tabloids. Nor is 
this relegation of charisma to the periphery of our consciousnesses 
unexpected, since the dominant rational mode of thought must seek to 
deny strength and authority to movements that pose a challenge to the 
taken-for-granted world. 
Yet it is obviously not simply a hegemonic, rationalized system 
repressing irs opposite that is at work here. In truth, despite social 
conditions that would seem to promote charismatic reactions, charismatic 
movements are not as widespread nor as overwhelming as we might 
expect. In this chapter, I want ro argue that this is because people in 
the modern Western world do in fact have experiences of self-loss that 
are analogous to, but usually weaker than, those given by charismatic 
involvement. Unlike charisma, these sensations have been channeled, 
shaped or diffused so that they do not offer a threat to the social 
structure, and in fact support the status quo, as charismatic involvement 
itself did in shamanistic society. But 1 will also poim out that this 
support is often fragile, and sometimes these states may become more 
involving, expansive, potent and perilous. 
Public Secular Alternatives to Charisma 
There are a number of alternatives operating in the most mundane 
areas of the modern world that give a mild and tamed taste of the 
fervor offered by charisma. For instance, in America the ethte of 
consumption has an important communal function, since it demonstrates 
for the public that the goals set by the ethic of free enterprise are 
realistically reachable, and that everyone can participate and succeed, 
given perseverance and a little luck. The potential for indulging 
one's preferences, and therefore demonstrating one's value, through 
conspicuous consumption provides a feeling of sharing despite rhe 
competitive framework. All the antagonists take heart from their belief 
that the world does what they expect it to do, and gives rhe rewards 
they are taught to desire. Furthermore, the immense productivity of the 
system means that middle-cla!>s malaise is offset by rhe very real and 
abundant material pleasures offered by the culture. Man may nor live 
by bread alone, but a plenitude of bread can compensate for loneliness 
and thereby generate considerable loyalty. 
In t~is context, the act of bu ying is an exercise in community, as the 
shoppmg _mall becomes an arena in which to congregate with o thers 
and to enJoy a pleasurable disjuncture of ordinary awareness Within a 
gro~p (see jacobs 1984). The fact that depressed people often go on a 
buymg spree_ says less about the lure of goods than it doe!> about the 
appeal of th1s weak form of communion. 
But it Is not the gathering of people en mas!>C that convey'> a muted 
Charisma Today 177 
sense of power and participation. People are, after all, packed every 
day in subway cars without generating anything more than 1rntation 
and fatigue. There still needs to be a focus of the gathering, a catalyst 
that stimulates the crowd and gives it its special character. In the case 
of the shopping mall, the catalysts are the personalized images that 
have been connected to the products - images of sexual power and 
glamor, and also images of national pride. These symbols serve to 
convince the shoppers that while purchasing goods they are simul-
taneously participating together in a shared experience of a more vital 
and sensual world. Those who fai l in the race for success tend to blame 
themselves, rather than society, and to deal with their frustration and 
futility through personal introspection, or by self-medication with the 
drugs and entertainment the expanding market makes available. If 
disturbance becomes too great, the individual may h:1ve recourse to 
ameliorative psychotherapy (itself an alternative "safe" form of charisma, 
as I sha ll argue below), or religious conversion, but rarely to any 
movement challenging the premises of society itself, which, because it 
delivers wbat it has promised, appears dauntingly solid. 
As long as the marketplace continues to succeed on its own 
~erms, material satiation and a general sense of participation forestall 
mvolvement in any more compelling, and risky, chansmatic movements. 
Of course, should the economy fa lter, people may lose confidence and 
se:1rch for a new way to recover collective strength , possibly through 
charismatic immersion. 
. Another alternative to membership in charismatic movements is found 
m the strong attachment fostered between individuals and the nation 
as a whole. The heightened affective relationship of people to the nation 
is directly connected to the disintegration of family and neighborhood 
ties, with the result that the nation then becomes the maJOr source of 
a sense of participatory community. The identification of the self with 
the nation-state is particularly evident in the US, where the country is 
portrayed not as an abstract concept, nor as a set of poliucal m~titutions 
and bureaucracies, but as a living entity -a gigantic mdiv1dual. Citizens 
are taught, through intensive propaganda and soph1sncated advertising, 
that America has a distinct personality equivalent to the ideJI personalities 
of Americans as individuals; that is, benevolent, neighborly, competinve, 
rich, egalitarian and strong. This imagery aJiows isolated citizens to 
tran cend or ignore their own faults and failures v1a 1dentificauon with 
the potent, encompassing nation. 
At the center of this nauonalist imagery is the pre 1dem, whose 
personal life is felt to be merged w1th the essential character of the 
country and its citizens. As long as the personalized nation and ~he 
pres1denr who embod1es 1t remain successful at g.1v1ng a poSitive 
impression of power and control, the public gains a feeling of act1v1ry, 
pnde, and community that •s a watered-down and dl'>tanced form of 
~: harismaric commitment. 
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Once again, however, the linking of the person with the larger system 
works only as long as the system itself is perceived to work. Events 
which challenge the national image therefore engender social unrest far 
beyond what would be expected from objective conditions. Such 
challenges are subjectively felt by the public as challenges not so much 
to pragmatic interests, but to the individual's own transcendent identity 
gained through membership in the nation. This crisis of identity can 
lead to the advent of charismatic politicians who strongly exemplify the 
idealized character traits that have been undermined by attacks. An 
example is the upheaval in America caused by Iran's nose-thumbing at 
American power during the hostage crisis. The imagery of impotence 
that was attached to the Carter administration, and hence to Americans 
themselves, made Ronald Reagan's charismatic style especially appealing. 
In more serious crises, far less avuncular charismatic figures may arise 
to embody the threatened, sacred nation. 
Other mundane forms of participation that siphon energy away from 
charismatic movements include the idolization of sports heroes and 
entertainment figures that so marks modern Western culture. Athletes, 
movie stars, singers, famous artists, certain politicians, and other icon~, 
all are popularly held to be charismatic figures. This attribution IS 
correct insofar as all do indeed provide centers for the gathering of 
crowds and for an expression of charismatic unity among the fans. In 
these circumstances, charisma has become, as Bryan Wilson has clatmed, 
"merely for fun" (1975: 125), providing the masses with a momentary 
redemption from boredom, a reminder of an unregulated life, and a 
fleeting opportunity for titillation, primitive sensation, personalized 
relanons, and imagined physicality - at a price. 
As permanent liminal figures who enjoy the patronage of the system, 
these entertainers and artists have a protected place not permitted. ro 
more radical charismatics.1 In these enclaves, a degree of experimentanon 
is permined, and alternative worldviews are envisioned and acted our 
in the glare of publicity, which emphasizes the larger-than-life a~d 
extra rational characteristics of the "stars." These alternatives ordinanly 
provide only occasional amusement for the public at large, who can 
vicariously identify with lives lived at a high emotional pitch while not ~aring any risk themselves. Bur the influence of these exemplary perso~s 
IS actually fleering and remains on the surface even if their message IS 
quire radical, since continual shifts in style ~can that few idols have 
very long in the limelight. This is charisma as a "safety valve," diffusing 
rep~essed P?P~lar energies into ritual and fantasy, while simultaneously 
fueltng cap1taltsr consumption. 
But in rimes of social crisis, theatrical ind1viduals can serve al> centers 
for charismatic gatherings, and their life styles can gain an appeal 
beyond the artistic enclave. We should remember as well rhe close 
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association between failed artists and charismatic leaders. When the 
artistic community - the place in modern society where deviance and 
volatile emotionality are fostered - becomes so professionalized and 
rigid that it cannot accommodate marginalized visionaries, then these 
visionaries are likely to find their audience in culric circumstances, and 
may attempt to apply their aesthetics to politics. 
Charisma in Religion 
So far, I have only considered secular substitutes for charisma, bur 
charisma has also been institutionalized and tamed within rhe context 
of modern religions. The great charismatic enthusiasm that marked the 
beginnings of Methodism, for instance, is now forgonen, while 
Mormonism, which Weber cited as an American charismatic faith, has 
become staid and respectable. And the Unification Church of Reverend 
Moon, the modern "type case" for a religious charismatic movement, 
?as evolved a well-formulated doctrine and a complex bureaucratic 
mfrastructure. But the quandary for all these faiths is that as 
rationalization increases, church membership decreases, and those who 
are members are often unenthusiastic, reporting their beliefs ro be 
founded primarily on habit. 
Simultaneously, in the United States, and increasingly m Europe, the 
orthodox religious community has been disturbed by an upsurge nor 
only of radical, world-rejecting cults, which arc less radical versions of 
those we have already documented, but by apparently far less threatening 
- and far more widespread- "new age" religions such as spiritualism, 
alchemy, magical "Aquarian" practices, as well as Scientology, est and 
their many successful offshoots that have entered the corporate 
mainstream. 
At first, it would c;cem the e "world-affirming" behefs, with their 
highly pragmatic messages, do not come under the rubnc of rehg1on at 
all, much less of charismatic relig1on (sec Wall1s l984 on th1s 
terminology). They begin by preaching accommodauon with the world 
as it is, with a special emphas1s on success, \\h1ch IS valorized all "rhe 
result of a transpersonal perfection that can be expenenc.ed he~e and 
now" (Tipton 1982: 211). With their strong marenahsuc ethiC and 
advernsemenr of a "techmque for happmess" that can be purchased for 
a fee, these groups do not appeal to rad1cal our~1ders, oppressed 
minoriues, or drugged h•ppies; instead they amacr middle-ciJs~ work~rs 
Interested in findmg a quick way to upgrade then career!> and ennch 
their lives. 
The~e pracucal followers ,, ho are looking for helpful knowledge 
could be regarded primanly as .1pprenuces; J far bs mtcn'>e rel.1~10nsh•p 
than the devotee or disctple commmcd to a world-tr.lm.formlllg cult 
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(Bird 1979). And, indeed, the rank-and-file membership of these world-
affirming movements tends not to be strongly attached to any particular 
message or leader. Like anyone else in a marketplace, the consumers 
shop around for the best product, the most arousing message, the 
quickest form of gaining the success they seek; and they switch brands 
from power crystals to pentagrams with no great pangs of remorse.2 
But despite the apparent pragmatic utilitarianism of the membership, 
these groups too tend to spiral, at least among an inner circle of initiates, 
in the direction of charismatic cultism. In Scientology, for example, the 
large but fluid outer circle of parr-time adherents was led by a small, 
highly disciplined and fully committed secretive central organization, 
the Sea Org, marked by their special uniforms and complex regulations, 
who formed an inner elite circle of virtuosi living in a closed community 
surrounding the charismatic leader L. Ron Hubbard, proclaiming their 
devotion by signing "billion year contracts" of service to him. A similar 
pattern is seen elsewhere, as networks of adepts solidify and mark 
themselves out against the outer world as the possessors of esoteric 
knowledge. Often this solidification entails the worship of a charismatic 
leader, whose revelation is the foundation for the group's existence. 
A combination of elements accounts for the seemingly strange 
appearance of a fanatical world-rejecting inner cadre at the core of 
pragmatic secular world-affirming movements such as est, Scientology, 
and other "new age" groups. For instance, in terms of ideology all 
preach a devaluation of social mores and ties and accept the premise 
of an internally motivated, emotionally validated, free choice as the sole 
grounds for commitment. They also use various training techniques that 
undercut personal identity, stimulate intense abreactive emotions, and 
draw converts into a tight network of other highly committed believers. 
As we have seen, these ideologies and techniques are typical of incipient 
charismatic organizations .. l
As a result, individuals who join a world-affirming group may find 
that "intimacy, community and intra-movement elite status have gained 
a higher priority than worldly achievement or self-realization as originally 
envisaged." In consequence, there follows a general shift from a practical 
apprenticeship toward total absorption in a millennia! charismatic cu lt, 
as within the atmosphere of the collective circle of converts "the self 
and personal identity ... become subordinated to the will and personality 
of the leader," who is envisioned as the embodiment of the group (Wallis 1984: 122-4).4 
But if "new age" movements tend toward charismatic revelations 
despite their seeming pragmatism and secular character, so roo is there 
a ~a~allel trend within orthodox religion. PenteCOl>talism is a burgeoning 
rel1g1ous movem~nt in America, and it rests precisely upon the capac1ry 
of the chansmat1c preacher to excite in the congregation a felt ccstanc 
moment that validates their shared relig1ous fa1th. Tht: power of thiS 
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movement is most obviously demonstrated in America by the immense 
popularity of entrepreneurial television evangelists. The priority of 
person over doctrine in these "televangelical" ministries is witnessed 
when many devotees remain loyal even though the leader has been 
shown to have feet that are very muddy indeed. But even aside from 
these mass medja figures, every American town has local Pentecostal 
preachers who acquire a fervent following through their charismatic 
expressiveness. The relative detachment of these individuals from any 
strong bureaucratic structure permits them tremendous leeway in their 
preaching, and always includes a danger of developing along the lines 
of the Peoples Temple. 
But charisma also has appeared in a more Durkheimian manner 
within the most highly formal church systems, and even within the 
strict hierarchy of the Catholic church. The eruption of charismatic 
"antistructure" is exemplified in the so-called "charismatic rrnewal" 
movement, in which Catholics gather outside of the confines of the 
official church to participate in practices of immediate inspiration, such 
as speaking in tongues. 
Any degree of charismatic inspiration within such a hierarchized 
structure seriously threatens the precarious accommodanon with the 
mother church, since these experiences stand as an alternative, and 
more immediate, conduit to transcendence. Nonetheless, out of the 
desire for enthusiasm and communion, charismatic figures and anti-
establishment movements conrinue to evolve within the orthodoxy to 
provide a spiritual base for revitalization of moribund fa1th - as they 
have in the past, and will undoubtedly continue to do in the future. 
And when this occurs, radical consequences can result, as we presently 
see in the revolutionary Catholicism of Latin America. 
Intimate Relationshjps 
Within the European-American context, however, the major altern<ltive 
forms of chansma are found not in pubhc, secular realm., of cap1tahst 
consumption, nor in the wor!>hip of the nation, nor m enrertamment, 
nor in religion, either orthodox or magical. In~read, people expenence 
merger and self-loss in more intimate circumstances. f-or instance, as 
"haven in a heartless world" (Lasch 19"'7), the home in m1ddle-class 
America ideally provides an atmosphere of inumacy and warmth where 
feelings of uncondmonal parricipation in the group are '>Upposedly not 
only allowed, but favored. It 1s rhm the locu'> for pnvate co~mumty 
that stands opposed to the struggle and antagom'>m of the pubhc world. 
But the hoped-for unity of the fam1ly ~ ~ undercut by -.owtl reality. 
Although the family ex1sts as the sour~c of and model for mten'c rel-
ationships of unalloyed caring, emotional expre-..,iH~ne!>' .tnd 'ympJthr, 
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yer it must train irs members in independence and distancing, 
and in the skills of negotiation and entrepreneurship. As a result, instead 
of a fusion in a loving unit, children and parents become independent 
bargaining agents, seeking "ro accrue claims for future privileges 
justifiable on the basis of one's past concessions" (Erikson 1985: 317). 
Furthermore, the ever greater intrusion of experts helps ro create a 
degree of self-consciousness and emotional distancmg in the family. 
Meanwhile, a number of social factors, including the economic necessity 
of two incomes, the greater number of single-parent households, and 
the low statUs of work in the home means rhat children are increasingly 
placed within institutional frameworks, and experience isolation and a 
lack of emotional bonding (Kohut 1977). 
Additionally, ambivalence within the household is heightened because 
the modern family is not an ongoing extended unit; instead it exists 
only to disintegrate, since rhe children are expected to leave home and 
live out the autonomous existence for which they have been trained. 
Due to all these factors, the protection the family offers is fleeting, the 
warmth contingent. Yet the quest for a haven becomes more and more 
compelling as the frigidity of the public world is more and more 
numbing, and the demands made of the family to provide a refuge of 
warmth and vitality become greater just as those demands are harder 
and harder to meet. 
Because so much is now required of the family in terms of personal 
fulfillment, many have been disappointed in what is actually delivered. 
It is for th1s reason that many countercultural communes, such as 
Manson's group, called themselves "families" and attempted to live our 
m the commune a fantasy of what they believed fam1lies ought to be. 
lr is also noteworthy that student activists in the late sixties ranked 
nurrurance highest in psychological need hierarchies (Geller and Howard 
1972), and that attitude rests of countercultural "revolutionaries" of 
the period showed them to be motivated not by egalitarian ideology or 
concern for the underdog, bur by a desire "to recaprurc the warm, 
effortless security that was theirs during the formative years" (Lesse 
J 969: 589). 
A second form of imagined intimate community is that of friendship, 
which, like the family, is idealized in the public mind, bur which also 
has ~erious difficulties in delivering what is promised; that is, an 
cmottonally rewarding, caring, timeless, egalitarian relationship that 
'>tands outside the competitive marketplace. The fact that Americans 
move homes so often clearly undercuts the des1red intimacy and sh:~rcd 
companionship of fnends. Also, the segmentation of c;ocial ltfe and 3 
grcate~ empha:.1s on work means that very many people noy.. find almo!>t 
all the1r fnends within rhe workplace, where compctit1vencl>S and rivalry 
mu'tt taint the relationship. Or, if friend!> are found out!>lde work tn the spcc1al-imere~r enclaves that arc incrcas1ngly the gathcnng points for 
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people, the extent of the interaction is limited by the range of the shared 
Interest, so that the friendship is likely to remain one that has little 
depth or intensity. 
Disappointment in family and friends often leads to therapeutic 
relationships that, like " new age" movements, ostensibly aim to teach 
people how to escape from their neuroses and to realize their individual 
potentials. Whether this quest is successful or not is irrelevant for my 
~rgument; what is important is that therapy provides clients with 
mte.raction in an accepting, empathetic environment where strong 
feelings of solidarity (and antagonism) can be expressed in an extremely 
supportive setting. The therapeutic setting is, quite literally, thought of 
as an alternative family, where adoration of and "falling in love" with 
the therapist are expected and encouraged as the necessary road to 
wo~king out emotional problems generated by early childhood traumas. 
P~uents also often have an opportunity co establish collective community 
With others in the therapy groups organized around the central figure 
of the therapist. 
But, since therapy is a charismatic relationship that is stimulated 
precisely in order to eradicate itself, che therapist retains a profe1.sional 
and therefore ancicharismatic stance, and does not allow the relauonsh1p 
to get beyond the bounds of che session. Even empatheuc, identity~ 
ori~nted therapy, while favoring greater emotional interaction wtth the 
pattent, stops short of advocating a relationship that oversteps the 
professional contract between advisor and client.5 Given the studted 
unresponsiveness of the therapist, rhe transference that does occur in 
psychotherapy is therefore a striking vindication of the Durkhetmtan 
argument that the chansmattc figure is created In order to form a node 
for the experience of self~loss and abreactive emotional intensity. 
The Romantic Dyad 
There is one final form of relationship which, more rhan an} other, ha' 
the characteristics of charisma. This is romantic love - recogntzed in 
popular cul ture as the most important, most moving, and m~st common 
form of idealized attachment in the modern era, ·ervtng as the 
counterweight in person:1llife to the deadening effects of th~ 1nstituuonal 
framework, compensating for expulsion from the natal fam.ly, prov1dmg 
a permanent friend and an innmate dyadic relauonsh•p tn whiCh 
transcendence can be immediately experienced.~> . . 
The parallels between romanttc love and chari,ma arc muluple. l·or 
instance, m Western ideology, romanuc Jove, hke chari~ma, i ~elieved 
to completely tmpl•~arc rhe part1es mvolved. makJ~g clat~'> to ~unele~s· 
ness, and 1s marhd by the mutuality, emononal ~ntenslty, and 
exprcssivene" e:\pcdcd (hut r.w:ly found) in th(' family. or ,lmon~ 
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friends. And where all other social ties are obligatory, like kinship; or 
chosen, like friendship; romantic love, like charisma, "just happens" 
when the subject is overwhelmed by the magnetic charm of the desired 
other, who appears as "the unambivalent object, in which duty and 
pleasure coincide, in which all alienation is extinguished" (Alberoni 
1983: 23). 
When they reach their goal, lovers, like followers, feel themselves 
immolated in merger with the beloved other. As Georges Simenon says: 
"Love is being rwo in one. It is being so close that when one opens his 
mouth ro speak, the other says exactly what you meant to say. Love is 
a ... fusion" (1984 ). From a Freudian object-relations viewpoint this 
merged state is sought by both lovers and charismatic followers as an 
attempt "to undo their separateness and find a way back to the stare 
of bliss they had known before individuation" (Bergmann 1980: 75) . 
And in love, as in charisma, the loss of the self in the other is experienced 
nor as diminution, but as "exaltation, ecstasy, and exaggeration of the 
ego" (Chasseguet-Smirgel 1976: 356). 
While in this expansive condition, great self-sacrifice is possible, since 
the follower/lover is so enmeshed in the beloved other that personal 
safety becomes irrelevant. Sacrifice then becomes not only painless, but 
a pleasure, if it gives pleasure to or protects the beloved one. Indeed, 
rhe attraction to the other takes precedence over all other relations and 
values, so rhat life without the beloved is felt nor ro be worth living, 
while simply being close to the desired one is an ultimate value in itself. 
In romantic love also, as in charisma, the relation between the lovers 
is thought to oppose social constraints, so that lovers, like communal 
groups, are believed capable of obliterating boundaries of age, class and 
race in their quest for unity.' And, again as in charismatic relations, 
the great sins against love are the intrusion of planning or rational 
calculation or the assertion of selfish egoism. The relation, in principle, 
stands outside of any measure, and transcends the boundaries of self. 
Furthermore, romantic love, like charisma, is aroused in situations 
where personal identity has been devalued and challenged by feelings 
of loss and isolation, and persons prepared to fall in love or join a 
movement are first plagued by "a sense of incompleteness and nosmlgia, 
a desire to belong" (Reik 1972: 43). Otto Kernberg's statement that 
"loneliness ... is a preconciition for transcendence" thus fits both love 
and charisma (Kernberg 1977: 96). 
According to theory, romance therefore gains currency through 
precisely the conditions conducive to charismatic movements; that is, 
as a response to social alienation, competitiveness, and flutdiry in a 
world where old duties and connections have crumbled and the self has 
become contingent, problematic or threatened. Under these tdenttry-
challenging condttions there is "an inability to find somethtng chat has 
value 1n everyday life" (Aiberom 1983: 69) and a deep tmpulse to 
Charisma Today 185 
transform the self and revitalize the subjective world. Love, like 
charisma, provides a transcendent experiential truth that makes existence 
worthwhile: 11 
What love does ... is to satisfy man's most urgent psychologtcal 
needs, those produced by social isolation, by lack of any conceprual 
hold on the world in which he lives, and by lack of work satisfaction. 
: · . Reduced through technological progress to a negligible nut in an 
mcomprehensible machine, confused by rumbling and contradictory 
moral values, he can regain the feeling of self-importance only in 
love. (Beigel 1951: 333). 
Finally, the parallel between charisma and romantic love is of course 
most evident in the apotheosis of the leader/beloved. In both cases we 
see "the same kind of elevation, idealization and incorporation that 
endows the leader-lover with special status and powers" (Miller 1980: 
205). By identification the follower shares in the leader's power, just 
as the lover finds self-fulfillment in pleasing the beloved. Both follower ~nd lover recognize the beloved other as vividly extraordinary, full of ~ntense emotion, and the embodiment of all that is good and desirable; 
m other words, as "charismatic." Because of these imputed qualirie~, 
the lover, like the follower, wants to obey the adored beloved, and tries 
to intuit and immediately meet the desires of the other. Devotion to 
the beloved one in both charisma and romance is felt as ennobling and 
ecstatic, so that selflessness is a gain, not a loss. Due to these extenstve 
P.arallels, falling in love is therefore, as Francesco Alberoni sny~. "the 
stmplest form of a collective movement," replicating in small scale the 
ecstatic sensations and transformarive patterns of great revoluuons 
(1983).9 
Love versus Charisma 
There are, however, considerable differences between the expenenccs. 
In contrast to the hostility and opprobrium that tend to mark rcl.atton~ 
between charismatic groups and society at large, romance, desptte the 
lovers' own subjective sensation of rebellion against ~tructurc and norn~s, 
can and does exist within and support the modern Western soct.ll 
system, and is considered to be a normal, if disruptive, rcl:uiomhtp. 
This is because love unlike charismatic involvement, b culturally 
recognized as a neces.,;ry stage in the developmental proce~'), provtdtng 
the emotional glue needed to cement together a couple m the Jb::.encc 
of other binding mechanisms. . 
Love has another functton roo. It gives an accepte? .•m~ge_ o.f rap~urc 
and communton; an escape from the world of compeuuve tndtvtdualt-.m. 
All the , .. orld loves the loH·rs because the lover::.' reg.ud for one anmher 
186 Conclusion 
is a reaffirmation for everyone that transcendence over human hostility 
and alienation is possible. The lovers also are a pleasurable reminder 
ro each onlooker of his or her own experience of or hope for falling 
in love and escaping from the antagonisms and irritations of daily life. 
The tremendous quantity of love songs, stories, movies, poems resrify 
to the funcuon of love imagery in soothing and pacifying the public, 
and reducing the tension of existence in the modern world. 
Romantic love, because it is so powerful and so involving, and yet 
so harmless, is the best and most efficient safety valve for the intense 
emotions that might otherwise be channeled into dangerous charismatic 
soc1al movements. Instead of being turned against the world, in love 
the potent desire for transcendence is confined to the mutuality of the 
dyad, where the lovers create their own intimate world as they withdraw 
from the social environment - a withdrawal symbolized and legitimated 
by the institution of the honeymoon (Slater 1977). This symbolic 
withdrawal is socially approved, but only on the condition that the 
couple then return again to undertake their primary job of serving as 
the reproductive base for the society at large. 10 
Clearly, charismatic groups and lovers' dyads "constitute alternative 
and competing strategies for solving many ... psychological dilemmas 
individuals encounter" (Miller 1980: 208). These strategies compere 
and are antagonistic because of the excessive, irrational commitment 
demanded by each; that is, a complete identification of self and other 
rn intensive and emotionally evocative relationships which permir no 
Simultaneous affective relationship of equal force. A person therefore 
cannot submit to merger within a charismatic group and still be in love. 
The antagonism between charismatic group and personal romantic 
relationships is evident in theory and practice. For instance, Otto 
Kernbcrg writes that "submission to the leader" is always accompanied 
by "an intolerance for the formation of couples" (1980: 39). And 
indeed, Within charismatic communities we find a consistent effort to 
devalue and break any intense dyadic bonds while focusing sexual 
desires upon the leader who arouses powerful sensations of merger with 
the group (Zablocki 1980: 131 ). The promiscuity demanded by Charles 
Manson was simply one form of this process. 11 
The opposite pattern also holds true; as Freud noted, "lovers are 
sufficient to themselves" and are hostile to the demands made by the 
group (1961: 55). Ex-cult members regularly attest rhat their decision 
to leave the group was a direct consequence of establishing or managing 
to rctarn a romantic dyad in spite of group pres.,ure. The words of an 
cx-mt:mbcr of the Unification Church could apply to all of these cases: 
"Love, when it IS allowed ro flourish between two thinkmg be1ngs, brrng~ a heightened perception of value .... To us, ir rcprcsenrcd a 
gradual return to sanrry" (Wood and Vitek 1979: J 69 . 
If chari~ma and romance are rrucrur:-rlh. oppo.,ed hut .,uhJrcnvely 
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equivalent expressions of a deep desire for an ecstatic transcendence of 
the self in merger with the beloved other, and if romance is the dommanr 
way this desire is expressed in the modern world, then we have to ask 
what will happen if the ideal of romantic love is devalued. According 
to many social theorists this is exactly what is occurnng in modern 
Western society, particularly as the ideal of self-actualization replaces 
that of romantic attachment. This ideology is one we can recognize 
from our earlier discussions of modern emotivism, and from the rhetonc 
of the counterculture. 
The priority of self-actualization based on realization of an mner core 
of sensation over dyadic relations of interdependence means that "the 
partners in a relationship remain autonomous and separate, each 
concerned about what he will have gained, what he will take away 
when the relationship is over'' (Swidler 1980: 137). The quality of a 
dyadic relationship is measured by pragmatic calculation of the degree 
the individuals involved feel their inner selves arc helped to grow and 
evolve through their tics with one another - an attitude that opposes 
the selfless essence of romance, and that denies any pain in favor of 
felt gratification. 
The calculation of benefit coincides with a pervas1ve fear th.H 
the true, autonomous self may be lost in the respons1b1hties and 
interdependency that follow upon entering into a love relatiomhip. 
Therefore, "the ability ro retain control, if only ... the fa1l--.afe ability 
to disengage entirely - quickly, effectively, effiaenrly - IS cultivated, 
refined and treasured" (Pope 1980: 22). An absence of commitment 
also makes it possible to rap1dly substitute other, more gratifying 
relationships for those which have proven to be roo demanding and 
not pleasurable enough. As a result "the search for ope" rclation-.hip,, 
which IS not simply restricted to the sexual realm, slides into the .,can:h 
for mterchangeable relationships" (Zablocki 1980: 1..,1 •. 
Thts transformation is coincident with and prob.tbly correlated to ·' 
continuing decrease in the salience of the family unit 1n modern socict)', 
due to the increasing importance of work out)lde the home fur b_oth 
parents, and the subsequent appearance of more ranon.tl .tltcrn.mwo,; 
to the nuclear family such as day care, play group , ~.amp,, .tn~ 'o 
forth. As the family becomes less necessary, the so~1al u,cfulncs., c~f the..· 
romantic couple :1s rhe precursor to the mstJtUtiOil of the f.11Tllly " ~readily undercut in favor of a more ~elf-onented ideology. 1\·oplc .m· 
less willing to give up pleasures and preferences for t~e ~ake _of ~mwantcd 
and unnecessary chains of obligatiOn to a partner. fh1., 'htft ,., f.worcd 
by the dommant msurunons, since 1t frees the work foro: from pnv.llc..' lo~alttes and d1ssolves the one remaining hulwark ag.tin'>t full1ntcgrauon 
into a rauonalued world. 
But the model of emotional -.rructure I ha' c propo,cd indkat~' th.ll 
the crumblwg of rhe romJntic ideology \\ill n?,uh in a hc1ghtcnc..·J 
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pressure toward self-loss and identificarory merger in some other, 
alternative form of transpersonal relationship. This pressure will intensify 
as experiences of communion are increasingly lacking in the world at 
large because of the greater competitiveness, diversification and fluidity 
of the work environment implicit in the process of modernization. Many 
may numb their feelings of emptiness with tranquillizers and television, 
bur for others self-transcendence, no longer found in intimate personal 
relationships and long absent in the central institutions of the society, 
will be sought elsewhere. 
We have looked already at some of the alternatives available within 
the mainstream of social life which provide a diffuse form of charismatic 
attachment. We can expect that these expressive public arenas of sport, 
religion, art, entertainment, and consumption will be more and more 
important in people's lives if the potential for dyadic identification 
fades. And we can expect greater fusion between the individual and the 
personalized nation as well. However, such abstract and distant symbolic 
forms are only pale substitutes for the immediacy of the actual, physical 
presence of the other. They cannot fill the gap left by the death of 
romantic idealization. 
It seems likely that a lack of commitment in love, within the modern 
context in which alternative forms of idealized attachment are weak or 
absent, may lead in compensation to participation in charismatic group 
relations which offer equivalent feelings of vitality and self-loss. 12 Most 
of these charismatic manifestations will not be as negative o r extreme 
as those I have outlined but will be accommodated and even fostered 
by dommant institutions; instead of .. world-rejecting" cults we will see 
more "world-affirmative" communities offering camaraderie, partici-
pation, and identification along with an ethic of worldly success that 
supports the status quo. In the workplace these groups will be marketed 
a~ giving member!> strong feelings of excitement, commitment and 
loyalty ro the company and to the executive officer who embodies it. 
This pattern is already clear in some o rganizations where enthusiasm 
is a neces~ary prerequisite for the job. u 
But this picture of numerous middle-level communal groups offering 
an institutionalized, less intense, more easily controlled, bur nonetheless 
satisfying sense of commitment and emotional gratification through 
inner transformation rests on continued social stability, which permits 
the pluralistic and multiplex society to tolerate and even promote 
chart~matic communities as a socially acceptable and organizationally 
functtonal escape from alienation. If there is a crisis, on the other hand, 
we can expect more radical charismanc mes!>agcs and activities, and :l 
less tolerant attitude by the society at large. 
Furthermore, as we have seen, charisma in the modern context is not 
so ea .. ily conrrolled, even in its mild world-affirming gUJ!Je. These groups 
roo tend to de\clop world-reJecting inner core!. and grJndiosc lcJder .... 
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Thus, despite a "normalization" of charismatic activity, the pressure of 
the overarching social formation and the dynamic between the demands 
o~ the group and the psyche of the leader mean that these groups may 
sull make millennia) claims, stirring up the enthusiastic fervor of the 
acolytes, whose intensity of commitment will often be in marked contral>t 
to the apparent triviality or pragmatism of the avowed purposes of the 
group. Membership in the community will tend to gain pnonry over 
its ostensible goals and loyalty to the leader will preclude critique. We 
are likely then to see increasing polarization, the prevalence of mythical 
th_ought, and an unwillingness to compromise. Along with this, we wtll 
Witness too the adulation of theatrical and emotionally febrile leaders 
who retain power by publicly mirroring and intensifying the ardor of 
their constituencies. Under pressure, such charismatic groups and their 
symbolic leaders may spiral into psychotic fantasies and collapse . 
. But if we continue to have relative stability, increased charismatic 
mvolvement in the modern age is not necessarily destructive. We know 
that charisma offers the strength and the imagination for achieving 
change. Yet it also can be, contrary tO Weber, a factor in maintaining 
order. In the fragmented and isolating conditions of modernity, rhreJtS 
to personal identity can be warded off by membership in collective~ 
gathered around a charismatic figure. Such a collective prov1des a 
revitalizing emotional common ground for the drifting indl\"ldual in a 
world that seems hostile and heartless. The experience of v1v1d fus1on 
with the charismatic ocher within rhe group permitS a continuance of 
life and felt significance when the daily ""'orld has lost 1ts enchantment. 
Such participation can offer a resting point and moment of tramltlon, 
giving strength and support for construcnon of a ne,., 1denur~. 
The problem of the modern era is not the chansmatic expencncc per 
se: "charisma," after all, means a gift of grace. In e~'>encc It ha'> no 
substantive content beyond being an immed1atc ecstatic cxpcncm:c, 
providing a visceral, transcendent moment that ts out~tde of and oppmed 
to the alienation and isolation of the mund<•ne world -a memory upon 
which ordinary life can be constructed. The par.1d1gm e'tablishcd by 
Weber and Ourkheim, and restated by psychological theory, daum, tn 
fact, that society is based upon a deeply evocative commun~on of ~df 
and other, a communion that offers not reason, but hved vttaluy. 
Without this electrifying blurring of boundaries, life no long~r h.l., lt'l 
savor, action is no longer potent, the world becomes colorle.,) and drab. 
The question then is not whether such moment., of '>C~Ilc~.,nc.,, and 
commumon w111 conunue to exist. They are a part of our human 
condition. The quesuon 1s \\hat form these momentl> w1ll take. 
Notes 
1 Introduction 
1 For a thorough categorization of political charisma, see Schweitzer (1984). 
2 "Human Beings As They Really Are": Social Theories of the 
Passions 
Of course, the content of the list of passions has nor been static. Dan~e, 
for instance, listed the primary passions as pride, envy and greed, wh1le 
Kant mentions ambition, lust for power and - the standby - greed. The 
passions have also been ranked according to their perceived mildness, 
malleability and social usefulness in a hierarchy that is by no means 
fixed, but has changed over time. As I will discuss later in this chapter, 
in the present era greed, once reviled as the basest of desires, is now 
cons1dered to be socially valuable and even laudable (see Hirschman 
1981 ). 
2 Diderot also deserves credit for making a Similar argument ·~ his 
"Supplement to Bouganville's ·voyage'" (1964), where the extraordinary 
habits of his imaginary Polynesians compel him to admit that human 
morals are a function of rival and incommensurate orders of desire. 
3 From my point of view, this is exactly the problem that confronts Jurgen 
Habermas's ambitious effort to construct a theory of communicati~e 
competence (1979). Habermas, like Kant, assumes that indtviduals, tf 
given proper circumstances, will come to a rational understanding. This 
is, I think, a utopian view of human nature that is perfectly suited w 
philosophers, but not to ordinary people or ordinary interaction. 
4 In making this argument, Smith was nor the reductionist one might think. 
Sm1th claims that the pursuit of wealth is nor for the sake of rhe goods 
themselves, but ro better one's condjtion and gain the respect of others; 
the dnve for economic advantage becomes the vehtcle for the des1re for 
constderation and honor, and it "became possible for Sm1th to concentrate 
on economtc behavior in a manner that was perfectly consiStent With h1s 
earlier Interest 10 other important dimenstons of the human personality" (Hir'>chman 1977: 110. 
5 
6 
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5 Th!s is the position taken by Ernest Gellner, who writes that, as old 
behef systems are desacralized and the range of instrumental reason is 
extended, ranonal calculation becomes not easier bur more difficult and 
unsatisfying, since "the more general or fundamental features of the 
wo.rld, though now demoted to the status of mere hypotheses, often elude 
rational assessment because they are unique or sw genens or very 
fundamental" ( 1985: 82). 
6 There was a self-serving aspect to Mill's portrait, since he sought, by his 
argument, to "make the ordinary many see that the few unusual souls, 
whose natural inclinations were supremely disciplined, and who could 
lead society to better things, must be exempted from the rub properly 
b!nding on the majority" (Letwin 1965: 306). Mill thus hoped to JUStify 
h1s own unconventional union with Harriet Taylor - the relationship 
that had made his life worth living. 
3 The Sociology of the Irrational: Max Weber and Emile 
Durkheim 
I Weber affirms unqualifiedly the validity of alternative way of apprehend· 
ing the world. None of these modes of apprehension, he ~ays, are of 
imrinsically greater value or of any greater truth th.1n any other. He 
even claims no privilege for his own thought, since "concept-construction 
depends on the setting of the problem, and the latter \',me~ wtth the 
content of culture itself" (Weber 1949: 105 . Weber's rdu~al to make 
judgements and hts affirmation of absolute d1ffcrence, along with his 
famous assertion of the necessity for makmg a cho~te of values ("here 
I stand, I can do no other") make h1m appear to be an existentialist, 
bur from my point of v1ew, he has simply accepted, on a cultural level, 
the emotivist premises of Utilitarianism. 
2 Weber defines rationality in two ways: as increasmg, 'ystcmatic m.htcry 
of reality by abstract concepts, or as the mstrumental, method1~al and 
calculated efforts ro reach a given pracncal end. According to Wcher, 
the first form ( WertrattOnalitat or value-ranonahty) ~~ a'soct.ued wtth 
status positions, life sryles, concepts of honor and propncry. MJxim111ng 
utility can then have co do with livmg up to cenam \t.ltldard-. .tnd 
behaving in certain ways, since the end!> of the .tction art> defined 
cxpre~sively in term~ of values inherent in the adion tt df, or m tnrm 
of followmg a specific code of conduct. . . . 
The second form (Zweckrationalitat or imtrumcnral ranonalrry) " 
mextricably connected wnh instrumental economic action and tc\:hnical-legal-bureJu~ratic structure!>. Here maximizing uti~ity i) ~lntpl) .a.wng 
methodically to achteve the spe.:ific goal. Any awon whJCh t.mlrrarc-. 
effic1ent pur,utt of that goal ,., permitted, !>O t~Jt me~n., ~nJ cnJ,, Ill 
thl'> form of rationalirv, are severed, and !>O<-Ial act1on " no longer 
con,trameJ by the re~t;ktiom of \a lues and norm,. In Wt•bcr\ \ ICW of 
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history, the second form, because it is technically more functional, must 
slowly undermine the first, until, in the modern West, tt has become 
the dominant mode for the orientation of action. 
As Gellner (1985) notes, however, the differences between these forms 
are actually nor so great. Both depend on the efficient use of information 
in order to gain a specific aim. Both also assume rule ob ervance and 
consistency of behavior. In other words, both are essentially aimed 
toward the efficient pursuit of personal end~, and are thus grounded in 
Utilitarian theory. 
3 However, there is some faint opening for change in Weber's conceptualiz-
ation of traditional authority. This rests in the actions of the ruler 
himself who, insofar· ·as he can stand outside of the constrainrs of 
custom, has the potential for independent action. Weber's example is 
the sheikh of a Bedouin renting group who cannot command directly, 
who lacks all formal authority and all means to enforce his desires, and 
who can be abandoned at any time by his following. He has no power 
beyond his ability to set an example for others to follow, hoping that 
the sheer force of his personal prestige will motivate imitation. If he 
fails, he is no longer the leader. 
It i~ precisely in the ability of the traditional leader to attract and 
motivate his following that the traditional forms of authority overlap 
with the second form of irrational action: charisma. Whenever the 
rradittonal leader gains and holds his followmg on the grounds of the 
magnetism of his personal character, and not from hts position, he 
comes close to achieving charismatic status. 
4 Chari~ma as a term, of course, did not originate with Weber. It had a 
long hi~tory in Christian theological discourse, and signified the gift of 
grace, resembling in some senses the Greek idea of the "divine man," 
or the Roman concept of facilitas, the hero's innate ability to lead a 
proJeCt to success due to his connection with the divine. For Chri!.nans 
it meant the intuitive recognition by laypeople that a saint has intimate 
contact with God. 
5 This type of charisma, ratifying and sacralizing the world as it is, is the 
main'ttay of tradition and could even, perhaps, be subsumed into 
tradttion. It is often taken by Weber's followers to be the essential form. 
Shil,, for instance, writes that "charisma is related to the need for order. 
The attribution of charismatic qualities occurs in the presence of order-
creating, order-disclosing, order-discovering power as such" ( 1965: 
204). Charisma in this sense is inextricably linked with the status quo. 
6 This .i'> why the teacher is not a charismatic, despite the depth of the 
tcachmg offered. The teacher has fa ith, and a systematic message, but 
Iacko. the passion necessary to attract a following (M. Weber 1978: 
514). On the other hand, the shaman frothing 10 an epileptic fit or the 
berserk warnor in a killing frenzy most definitely are chansmattc, 
de'>ptte the absence of meanmg in their acts and words. 
7 According to Weber, the development of religion is a gradual muting 
of the~e techntques for tndul-mg a ~tate of intoxicarion .tmong the 
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onlookers as new, more reserved and disciplined form~ of communion 
evolve, such as the contemplation of the exemplary prophet, or the 
~etached action in the world demanded by ethical ascetics. Rehgion, 
hke the rest of life, is progressively bureaucratically rationalized, and 
the o~iginal passion is lost. As the shaman becomes the pnest, the 
heredttary king emulates in ritual the culrure hero, and the tudtctary 
repeat and elaborate the inspired words that underlie their legal code. 
8 Many see Durkheim primarily as a systems theori!lt because he argued 
so forcefully that human thought is "not simply isolating and grouping 
together the common characteristics of a certain number of obtet.l!>; it 
is relating the variable to the permanent, the individual to the social" 
( 1965: 487); a relationship achieved by developing ever more mclu!>ive 
classification systems. But it is worth recalling that Durkheim's !>ymbolic 
structures had an affective base, grounded in the fir!lt place in the 
collective's experience of solidarity. And, in fact, all of his contribunons 
began from the same basic premise. 
9 It was for this reason especially that Durkheim repudiated mdiv1dual 
self-interest and utilitarian economic action a!> a possible bas1s for 
community life since, he argued, it is the "sole form of social acuvity 
that has not yet been expressly attached co religion" ( 1965: 466) - and 
therefore not attached to the affective well·spnngs of commumty. 
10 Recent writers, such as Lynn Hunt (1984), fram;o1s furet { 1981), and 
Mona Ozouf ( 1988) have accepted Micheler"s assertton of the Importance 
of understanding the Revolution from within the Revolutionary moment 
itself. Their reinterpretations have emphastzed the nruals and -.ymbols 
generated by the Revolurion in a way that Durkheim \\OuiJ ha\'C 
surely approved. These new interpretations tend, however, to over· 
intellectualize the act of participation, and to downplay the pa-.sion for 
selflessness that is so central co Michelet's, and Durkheim\, portr.tit of 
the Revoluttonary moment. . . . 
11 Many commentators have made fun of this .1spect of Durkhcml s 
thought, arguing that the image of conceptless elder~ engagmg in ritual., 
whtch then impose concepts upon them ts ab~urd. I ~o,:(lUIJ argue 1n 
return that it is cerratnly no more ab~urd than suppost~g, J\ contralt 
theorists continue to do that society is a result of mtelllgcnr .111J .,df-intcre~ted bur somehow' non-social individuals reaching an agreement 
on how to behave. furthermore, as Gellner ha~ commented, Durkhcml'' 
vision is ar least logically defensible, since it use~ a deeper levd of the 
mechanics of collective participation to explain the oc1al world (C,dllwr 
J 985: 155). . 12 for both Durkheim and Weber the orgy, \\hiCh symb?lw:J for them 
the most powerful and intense form of the dtsmtegranon of pcNlnJI 
distinctiveness and the unconstramed relea!>C of erotic cnerg) • " the 
archetypical charismatic moment. 
Both Weber and Durkhetm then agree th..It alt~ou~h the '"han~111·1111: 
· J · · \"ltdllt" w lfHh\'tdu.tb 
expenem:e empowers the !>OCtet}. an gt\e~ 1 h . J" "J I' 
through the intense emouon> generated, it abo deplete-. t e 111 l\'l un ' 
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personal vitality, just as drunkenness or sexual excess deplete. 
13 Durkhe1m felt it would be social!)' healthy to maximize opportunities 
to expenence the rejuvenating collective experience. This is why, like 
de Tocqueville (1969), he advocated smaller intermediate groups between 
the indiv1dual and the state. But where de Tocqucv1lle thought men 
would learn democratic action and autonomy m such groups, Durkheim 
believed they wouJd offer an arena for the necessary loss of the self 
that would permit wider loyalties. 
4 Hypnotism and Crowd PsychoJogy: Mesmer, Le Bon, Tarde 
As we shall see in chapter 11, Mesmer's techniques recapitulate some 
very ancient forms of spiritual healing. But the specific precursor of 
mesmerism is probably found in the paroxysms of the Parisian Jansenists 
who had astonished Paris fifty years previously by their antics at the 
tomb of Saint Medard. There one could find "men falling like epileptics, 
others swallowing pebbles, glass, and even live coals, women walking 
feet in air .... You heard nothing but groaning, singing, shrieking, 
whistlmg, declaiming, prophesying, caterwauling" (quote of an eyewitness 
in Knox 1950: 377). Many of these ecstatics also cured ailmenb through 
their spiritual power. The government, fearful of a possible uprising, 
banned the demonstrations in 1732; the convulsionists were dispersed to 
become pnvate practitioners of trance, meeting in the homes of the well· 
to-do, where they provided healing and a connection With "higher" 
forces. 
2 The equalizmg aspect of mesmerism helped give 1t a poliucal tone, s1n<~e 
It proclaimed in its practice the unity of all m a deeply empathetiC 
entranced communion, which Brisson likened to the "state of a nursing 
mother" (quoted in Darn ton 1968: 96). Mesmer himself remarked that 
"I am not astonished that the pride of persons of IHgh birth should be 
wounded by the mixture of social conditions at my house; hut I think 
nothing of it. My humanity encompasses all rank!. of society" (quoted 
in Darnton 1968: 73). 
3 Th1s form of mesmerism became dominant in the days prior to the fall 
of the ancien regime. Seances, manipulation of spirits, and large-scale 
mect!ngs became more and more popular, and the tre;ltment of disease 
less Important. The miraculous abilities of the entranced subjects are 
typical of the supernatural powers claimed in other analogou'> situariom 
LTO'>!>·<:ulturally, as we !>hall see. 
4 Th1s Imagery much resembles Swanson's portrayal of the '>O<:aal world a!> 
?"e of people more or less in a ~tate of trance (Swanson 1978). It also 
" c)~,~ to. Weber\ picture of traditional .,oc1ety, in whu:h uncomc1ous 
repeunon ~~ the normal mode of bemg. 
5 Because of th1s premise, Tarde env1..,10ned no Weherian movement to 
ranonalizarion. Nor did he agree With the nor1on of progrc~sivc historical 
E 
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cycles~ o~ even with the Durkheimian premise of increasing organic 
orgamzat1on of society. For him, as for the cyclic thinkers of the Eastern 
tradition who so inspired Nietzsche, humanity was doomed to endless 
repetition of invention and collapse. 
6 It is within this theoretical framework that Willner has done her excellent 
comparative research, showing the variation in the revelation of charisma 
across cultures (1984). Gandhi's sexual abstinence fitted with the Indian 
notion of accumulation of power, while Sukarno's sexual appetites 
enhanced his charisma in the Indonesian context; Hitler's anger would 
have been inappropriate in the United States, while Roosevelt's folks1ness 
would have been ineffective in Germany. 
7 This image of the leader is thus distinguished from that drawn by 
Machiavelli, whose famous dictum was that "it is much safer to be feared 
than loved" (Machiavelli 1988: 59). Love, Machiavelli wrote, is an 
obligation broken for expediency, but fear binds a following. Funhermore, 
"whether men bear affection depends on themselves, but whether they 
are afraid will depend on what the ruler does" (Machiavelli 1988: 60-1). 
But, as we shall see, the love of the follower in crowd psychology has 
within it a strong taint of terror, while Machiavelli was not so one-s1ded 
as is usually supposed, and also wrote that for the prince "the best 
fortress is found in the love of the people" (1988: 108). 
8 The underlying sexual imagery of leadership has been acted out often 
enough in group relations, both symbolically and in fact. Napoleon, for 
instance, characterized France as his m1srress ... 1 have slept with her!" 
he declared. Napoleon spoke figuratively, but other leaders ha.,.e been 
much more literal in their sexualization of the relationship with their 
disciples, as we shall see. 
5 Oedipus and Narcissus: Freud's Crowd Psychology 
1 This dynamic perspective has retamed ItS appeal although many later 
analysts reject the highly abstruse cosmic mterpretatlon Freud gave these 
speculations, and his rather dared biological assumpuons. There remam 
as well great difference~ m the technical and theorcncal understandmgs 
of this dynamic. For instance, Melan1e Klem and her follower~ tnSI)t that 
the child is tortured by an inner, pre-existing opposition of love and ha~e 
(Klein 1975), while the object-relation!> school argues the child IS 
fundamentally whole, and 1s only dl\:1ded b) interaction w!th ~he mother 
and the environment (for example, WtnnlcOtt 1965, F:urb.urn 1954). 
Recently, some theorists who have stud1ed the behavior of very young 
children cla1m that the mf:lnt acrually h.l., a great deal more autonomy 
and active will than is generally admmed by etcher of the~e \choob (see 
Demos 1988). . 
Nonethcle-;s, a .,urvey of the literature 'thow!> that mo:"t t~eo~1st' \till 
accept, sometimeo,tnvertl}, Freud'., iumlanH:ntal h}puthesl' of Jn mhcrent 
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conflict between human desires for merger and the necessities of realiry 
and growth which require differentiation and separation . This dialectical 
movemenr may be considered as metaphysical and innate, or as derivative 
from extended nunurance and the intense mother-<hild tie, or borh; but 
whatever the causation, humaniry continues to be defined in this literature 
by this model. 
2 There were other similarities between Freud and the crowd psychologists 
as well. The Freudian portrait of the construction of a personaliry 
structure by imitation and internalization of the characteristics of 
significant and admired others obviously resembles very much Tarde's 
image of the "piling up of slumbers" in the growth of the individual, 
and in fact one critic has remarked that "in many regards Freud's ideas 
appeared to be those of Tarde transposed in psychoanalytic concepts" 
(Ellenberger 1970: 528; see also Moscovici 1985 for an interesting 
discussion of the relationship between Freud, Le Bon and Tarde). 
3 Over rime, this idealization expands beyond the parents to admired peers, 
authoriry figures, and even to abstract cultural objects. Like Durkheim, 
Freud thus saw morality, as enforced by the superego, to be an irrational 
force emanating from the pressures of the group dynamic, but the 
mechanism is quite differenr. For Durkheim, morality derives from the 
powerful pleasure of immersion in the collective, while for Freud moraliry 
is a product of the rechanneling of thwarted aggression into the punitive 
superego. 
4 Freud found evidence for the ambiguity of devotion to authoriry in the 
rites of primitive kingship, and the prohibitions that surround god-kings. 
As he writes: "The ceremonial taboo of kings is ostensibly the highe~t 
honor and protection for them, while actually it is punishment for their 
exaltation" (1950: 51). 
5 Freud does note in passing that working together for a cause and sharing 
interests and characteristics can bring about a sense of empathetic group 
identification even when a leader is absent. But according to Freud these 
mundane factors do not provide enough passion to keep the group from 
disintegrating into sexual dyads riven by jealousy and desire. 
6 Modern psychoanalytic thought generally agrees with Freud's picture of 
the inner life of these fragmented selves. Researchers have elaborated the 
category of "paraphrenic" disorders to go beyond the full-blown psycho~es 
in which all distinctions between self and object disintegrate and ordinary 
reality testing is completely lost. The category now mcludes less excessive 
"borderline" syndromes and narcissistic personality disorders, where the 
patient can funcuon tn the world, but only at the cost of a deep sense 
of i.nner emptine~s, an inability to tolerate ambiguity, and an incessant 
des1re to find an identity in fusion with others. Many analyst~ claim the 
majority of their panents now belong in these categories. 
7 Freud di!>tinguishes between identification and idealization. Idealization, 
according to Freud, can only occur after differentiation of self and other, 
and is char~ct~mti~ of the Oedipal stage and development of the superego. 
The father IS 1dealJZed <l'> a superior bctng by the son who ~urrender~ to 
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him .. Idealization has, however, a core of identification, of not simply ~ook1~g u.p to. rhe other, but of becoming the other. The process of 
1dennficanon IS defined by Freud as "the earliest expression of an 
emoti?nal ti~ with another person" (1959: 37); the type case and original 
form 1s the mfant's symbiotic bond with the mother. Th~ distinction between ego-ideal and superego, as developed by 
theonsrs such as Chasseguet-Smirgel (1976), runs parallel with the 
distinction between identification and idealization. In this model, 
narcissistic primal unity is expressed in the ego-ideal, which is a 
manifestation of infantile merger with the mother. The ego-ideal i~ loved 
as the undifferentiated self was loved in infancy, whereas the superego 
is .a punitive emanation of the father, fueled by guilty aggression. Fusion 
With the ego-ideal is thus equivalent to identification, and corresponds 
with a charismatic relationship. 
8 The distinction between neurotic and narcissistic group dynamics underlies 
Kohut's d istinction between idealized, morally superior messianic leaders 
- who resemble Freud's punitive, patriarchal superego figures - and 
grandiose charismatic leaders - who express more regressed narcissistic 
drives as they offer the followers identification and rapturous experiences 
of merger and power (Kohut 1985: chapter 7; see also Lindholm 1988a). 
9 Freud's shift in perspective is clear when he writes that "the state of 
being in love, which is psychologically so remarkable, IS the normal 
prototype of the psychoses" (Freud 1950: 89- my emphasis). I remind 
readers that in Freudian terminology psychosis is another term for 
paraphrenia, and, unlike neurosis, is connected ro pre-Oed1pal quesnons 
of identity formation, and rhat the terminology, despite It'> value load1ng, 
essentially denotes two different psychic structures. 
6 Charisma as Mental Illness o r as Resocialization 
A well-known variant on this thesis was proposed by the political "cicnti\t, 
Harold Lasswell, who claimed that all public figur~ are seeking power 
as compensation for low self-esteem (1960). The job of rhe re.,ean:hcr 
then is to find evidence of factors that would cause low .,eJf-c.,tcem m 
the childhood of the leader. 
2 Note that the familial constellation of the Oedipal model for ch.ui<,m.ttic 
leaders and the model offered by theorists of identity and oh)eCt-rdatwn., 
is similar. The first however, srresses the child'!. problem With ~rymg to 
be like the distant f~ther; the second stresses the child's problem an trymg 
to become separate from the mother - a problem exacerbated by the 
father's absence. 3 from this pOint of view, 1t is perfectly possible to ~ave J -~cm~le 
charbmatu; figure whereas the orthodox Freud1an po.,mon. w1th 1ts 
emphas1s on masc~lme n\'alry, would amply that only men could fill !he 
role of chari .. maric leader. I shall, however, continue to u'c the m.l'l·uhne 
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pronoun, since the number of female charismatics has been relatively 
few. Why this should be so 1s a que~rion for further research, but I 
suspect it has to do with cultural images of authonty. 
4 Bion based his conclusions about crowds and leaders on h1s work with 
small therapy groups in which he took a non-interventionist stance and 
then watched the dynamic develop. This experience convmced him that 
groups spontaneously take on a psychotic character that ovenvhelms the 
more rational motives of the individual members. In th1s condinon, the 
person who is selected leader is usually rhe most pathological member 
of the entire group. The situation that Bion mitiated by refusing to give 
the group any formal leadership or any rules or norms resembles a society 
in chaos, when old values and leadership are delegitimized. I would argue 
that his experiments are most useful for understanding this sort of 
extraordinary circumstance - not for understanding mundane group 
interaction. 
5 The propensity of individuals with a damaged and negative identity to 
join cults is well exemplified in the recruitment of ex-heroin users into 
inclusive charismatic organizations such as Synanon, which were ostensibly 
organized to provide a cure for addiction, but instead ended as 
authoritarian communities (cf. Rebhan 1983). Another well-known srudy 
attempts to demonstrate that converts to the Unification Church had 
considerable psychological problems before joining (Galanter et al. 1979), 
while yet anorher claims that converts to cults tend to have weak 
egos and difficulties in establishing relationships (Spero 1983). The 
psychoanalytic perspective that posits mental derangement among fol-
lowers is particularly plausible when applied to many of the groups Ill 
the SIXties and seventies which drew in psychedelic casuah1es and oth~r 
fragmented mdividuals, and is often extended as well ro chansmanc 
movements which are religions of the weak and oppressed, who, It .can 
be argued, have had childhood experiences of deprivarion that m1ght 
reasonably lead them to seek relations of dependency and self-loss. 
6 Oth~rs have argued from a different point of view that immersion 10 ch~nsm~tic gro~ps is a positive adaption to modern institutional non· 
ranonal~ty, servmg to "teach healthy individuals ro cope with crazy 
systems" (Westley 1982: 153). This perspective is especially applicable 
to world~a~~rming cults such as est, which teach adaptability and d~ny 
the poss1bll1ty of any given order, while at the same time favonng 
accc~tancc of authority. This perspective too halt a degree of validity, as !ttU~Ies of members of world-affirming cults do show ti1Jr the devotees beh~ve they have gained a greater ability to cope w1th the1r work 
environment due to their cult training. 
7 Synthetic Theories 
The obvl~us example m the modern era ~~ the wor~hip of Stalin in the Sovter Un1<m. 
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2 One noteworthy attempt is Bourguignon's coding of the manifestations 
of special forms of consciousness for the purpose of constructing 
typologies and distribution patterns cross-culturally {1968). 
3 ~ more meaning-centered approach, also inspired by crowd p!>ychology, 
IS taken by Swanson {1978) for whom "trance'' expenence~ are 
charismatic, since they involve encounters with superordinate forces that 
are external to the self, but that shape the action orientation of the elf. 
In fact, all of society is envisioned by Swanson as immersed 10 a 
somnambulistic trance, an image that repeats Tarde. There is, however, 
no personal, transformative or ecstatic component in th1s image of 
charisma. 
4 The ASC experience, and the experience of charismatic involvement, have 
strong analogies with neurological disorders such as temporal lobe 
epilepsy, Tourette's syndrome and other forms of what Sacks {1985) has 
called mental superabundances, or disorders of excess, in wh1ch the mner 
dynamic of growth and energy shades into morbidity, and illnes'> present~ 
itself as euphoria. Weber, who characterized the first ch.uismatk as an 
epileptoid, was thus close to the mark. The allure of these morbtd ~rates 
is evident when Dostoyevsky writes, "You all, healthy people, can't 
imagine the happiness which we epileptics feel during the second before 
our fit ... I don't know if thi~ felicity lasts for seconds, hours or month'\, 
but believe me, I would not exchange it for all the 1oys tl1at ltfe mav 
brittg" (quoted in Sacks 1985: 137). 
5 Maya Deren, who experienced possession trance in her research on 
Haitian voodoo, describes this condition when she das~"ll-.ses the importance 
of drummang and danong an inducing dissociatt\'e states of identity 
diffusion: "At such moments one does not move to the .. ound, one 1~ 
the movement of the sound, created and bound hy at~ (195 3: 25""' \Y/t:. 
wall find samtlar unagery of self-loss to be a pervasive theme an report\ 
from other chansmatac movements. 
6 Thts amage of an anxaous and faltering modern con .. ciousnes~. -.truggling 
to maantaan identity h) manipulanng even anner emotional '>tate' to 
conform w1th !>oual expectattons, finds somt! vcrtficanon an ohjc,tivc 
studies. Fiske, for amtancc, concludes from her largt!-Sl.tle longitudinal 
study of the attitudes of lower- and middle-class Amencam that .. there 
ir. an ancreasmg need to be told how to think, feel Jnd behave" ( 19RO: 
239). 
7 It is imposo,ible to say whether this reporting as Jn a_mfact of. what ~he 
therapist expects, or reflects a real change an the \tylc of mcntJI dasfuaKunn 
in the modern era. Theorcncally, the latter Jrgument make-. good 'cmc, 
but m any Gl\C at I'> de.u that people are more 'onccrnc~ with .,uch 
d1sorder than they were m the past, indacarang a gem:ral -.o,Htl foc..u' on 
quesuon.., of identiry that 1s s•gnancam in melf. 
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8 The "Possessed Servant": Adolf Hitler and the Nazi Party 
1 I rely in this chapter on standard historical accounts of the origins and 
workings of National Socialism, including Stern (1961, 1972), Mosse 
(1964, 1981), Childs (1971), Taylor (1988), Holborn (1970), Craig 
(1978), and Neumann (1942). Other references are cited in the text. 
2 A number of historians of ideas have connected the relative fragmentation 
of German identity and the weakness of the nation with Hegel's 
apotheosis of state power, with Nietzsche's quest for a superman, and 
with the ideology of "authenticity" that marks German phenomenologist 
philosophy. Heidegger's early support of Hitler is not surprising in this 
context, since he at first saw Hitler as the exemplar of vitalizing action 
in a world where all philosophies seemed impotent. 
The appeal to volkish traditions of the hero, so important in Nazi 
ideology, is the popular equivalent of this quest for authenticity and 
authority, and also springs from the same desire to assert some deep· 
seated and emotionally grounded community crystallized by the great, 
active, mystical force of the leader. 
3 German storm-troopers were given special training to be ruthless and 
extremely flexible. They regarded themselves as an elite and were 
allowed a degree of informality and relaxed discipline denied the regular 
line troops. 
4 In th1s context, it is striking how often and openly homosexuality was 
practiced in the Free Corps and later in the SA. 
5 Kracauer writes that "instead of proving immune to Nali mdoctrination 
the bulk of the Germans adjusted themselves to totalitarian rule with a 
readiness that could not be merely the outcome of propaganda and 
terror .... Since the Germans opposed Hitler on the political plane, 
their strange preparedness for the Nazi creed must have origmated in 
psychological dispositions stronger than any Ideological scruples" ( 1974: 
204). 
Hitler himself was proud of his vast base of supporr, and continued 
to hold plebiscitary elections throughout his reign, where he routinely 
gained 98 percent of the vote. As he said himself, " I am not a dictator 
and never will be a dictator. As a dictator, any clown can govern" 
(quoted in Fest 1974: 418). 
6 Hitler's appeal was weakest among Catholics, committed Communists 
and labor unionists. Aside from ideological issues, it 1s de.tr that strong 
community institutions among the resistant element~ protected them 
from the alienation, isolation, and sense of anom1e that made much of 
Germany susceptible to Hitler's attracuon. 
7 Enc Hoffer notes that the radical contrast between the pomp and color 
of mass meetings and the drabnes<, of ordinary e,l,tcm:c -.crved to 
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further devalue individual lives and heighten idealization of and 
immersion in the group (1951). 
8 A .number .of psychoanalytic theorists have occupied themselve:. with 
u.y1~g to d1:.cover the source of Hitler's hatred of Jews. For instance, 
Bm1on ( 1976) cites as a contributing factor Hitler's rage at the Jewish 
doctor who treated his mother in her final illness. And, of course, others 
have cited Hitler's supposed belief that he had a Jewish ance:.try. It i!> 
certain that Hitler strongly wished to repudiate hjs past. "People must 
not be allowed to find out who I am" (Hjtler quoted in Fest 1974: 14). 
Whatever the specific causation, clearly Hitler's image of Jews is 
linked to his deep fear of pollution and reflects his excrucianng anxiety 
over inner splitting and disintegration. Exterminating the Jews was 
undoubtedly Hitler's way of exteriorizing and objectifying psychic 
conflicts that would otherwise have led to utter collapse. 
9 In this context, it is worth citing Rauschning's insight that "the parallel 
with the Roman Emperors is entirely misleading. It is the Shaman's 
drum that beats round Hider" ( 1940: 259). 
10 !he imagery of contagion, ignition and conflagration that we shall :.ce 
tn shamanistic rituals was also characteristic of Nazism, where ton:hlit 
parades and gigantic bonfires symbolized in dramatic form the 
charismatic involvement of the crowd. Hjtler himself wa:. fasctnated by 
fire. He wished to have a fireplace in every room of h1s estate, and 
loved to throw logs on the flames. See Canetci (1978) for more on the 
symbolism of crowd excitement. 
11 Some critics (cf. Bensman and Givant 1975) have argued that H1tler\ 
charisma is actually "pseudocharisma" because he relted on soph1sw .. ated 
propaganda and dramatic techniques. But if, as Weber says, chamma 
is an attribution by the audience, then this cntique 1:. mistaken. 
Furthermore, as I have noted, it is evident that the very people who 
were instrumentally "manufacruring" Hitler's image were thcmselve'> 
true believers, not manipulative cynics pursumg rattonal mtcrests. And 
it is also clear that Hitler sincerely believed in his own divme 1mp1ration. 
12 See Binion (1976) for a controversial, literal mterpretat1on of this 
metaphor. According to Binion, the doctor who treated Httlt:r for 
hysterical blindness hypnotized him and planted the :.uggestton that 
henceforth he could conquer all obstacles by sheer force of will. Bmton 
believes that this suggestion, in combination with t:fitler'.s hackground 
and the German situation, was crucial in dcvelopmg h1s chammauc,; 
appeal. 13 There is a feedback loop operating as well, smce th~ very control that 
the charismatic achieves over the spontaneous rcvelanon of feeling helps 
him to dampen the ambivalence and hesitation th.n usually adulterJte 
unselfconsciou!> emotional disclosures. In other words, the. powe_rful 
expression of emotional Intensity IS not opposed by sel~-aware ~•mula~1on, 
a!; we, with our ideology of authenticity and sponta~eJty, tend to hel•~ve, 
but instead the convincing expressiOn of strong feelmg actually comwles 
With theatrtc.:altty and detachment ·GoHman 1959). 
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14 See, for instance, Smith (1967), Binion (1976), Erikson (1985), 
Wolfenstein (1967), Kohut (1985), Langer (1972), Waite (1971, 1977) 
for a representative sampling. These theories focus on Hitler's family 
dynamic- a distant, authoritarian father who was much older than his 
overprotective mother. The father died when Hitler was quire young, 
and his mother died painfully when Hitler was tn his young manhood. 
Waite (1977) also cites some circumstantial evidence to show that 
Hitler's lack of a testicle had an effect on his psychological stare. 
l5 Hermann Rauschning reports that one of Hitle r's aides was called into 
his bedroom where he found the Fuhrer "looking wildly around. 'He! 
He! He's been here!' he gasped. His lips were blue. Sweat streamed 
down his face. Suddenly he began to reel off figures, and odd words 
and broken phrases, entirely devoid of sense .... Then he suddenly 
broke out- 'There, there! In the corner! Who's that?'" (1940: 256). 
The accuracy of Rauschning's reporting has been questioned, but this 
apparition is not an unlikely occurrence, given what we know of other 
aspects of Hitler's character. 
16 The proclivity of would-be or failed artists to charismatic revelation has 
been noted by Hoffer (1951), who argues that failed creativity is at the 
heart of the charismatic's rage against the world. But we should note 
that in the romantic tradition the artist, like the charismatic, believes 
himself or herself (and is believed by the public) to be a conduit for 
higher powers, to have a transcendent message, and, most of all, to 
have the capacity to remake the world by pure will and creanve action. 
It is perhaps worth remarking here too that Lommel ( 1967) has made 
a cla1m that the shaman, the prototypical charismatic, b also the first 
artist. 
17 This is, of course, a story that Hitler tells to validate his own truth, 
and we will see similar legends told by other charismatics. These srories 
always claim that there has indeed been a break 111 personal idennry, 
and a transformation has occurred. They may be a reinterpretation of 
w~at was actually a very gradual process, but the similarity between 
H1tler's report, the reports of other modern charismatics, and what we 
know of the advent of shamanism seems to show that such stories are 
not merely self-justificatory lies, but do have a deep significance for the 
charismatic leader, and for his ability to imagine and present himself 
as a transcendent force. 
18 In fact, even the final collapse of the charismatic does not always 
eliminate the believer's deeply ingrained faith; a faith that has become 
central ro his identity. For instance, von Ribbentrop burst into rears 
when he saw a film of Hitler during the Nuremberg trials. "Can't you 
see how he swept people off their feet?" he exclaimed. "Do you know, 
even with all I know, if Hitler should come to me 111 this cell now and 
say 'Do thts!'- I would still do it" (quoted in Gilbert 1950: 195-6). 
19 H1tler was always careful to say that Nauonal Soc1ahsm \\-:15 a 
movement, and not a party, thus emphasizmg rhe element of change 
and proce~s. 
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20 In this. contex.t, it is worth noting that the SA troopers, purged by Hitler 
an~ ktlted, dted with a "Heil Hitler" on their lips. They could not 
belteve that the Fuhrer had betrayed them. 
21 This pattern of charismatic rule resembles very much Weber's picture 
of sultanism, where the ruler's personal fiat is law, where msritutions 
purposely overlap and oppose one another, and where the courtiers vie 
for the ruler's favor. The difference is that the sultan as a type ts 
constrained by tradition and aims only at retaining power, whereas 
Hitler believed himself to be creating a new world, and power was a 
means to this end. The techniques used, however, are remarkably 
similar, verifying the intersection berween Weber's models of traditional 
and charismatic leadership. 
22 An analogous pattern in a quite different cultural configuration was the 
Cultural Revolution in China, which Mao Tse Tung quite consciously 
promoted to break down the evolving lines of bureaucratic authority 
and thereby retain the primacy of "revolutionary ideology." Parallel 
patterns occur as well in smaller charismatic groups, as we shall see. 
23 Once again, parallels are obvious in other charismatic state syMems, 
such as Khomeini's Iran, where the ruler sought to retain absolute 
power by focusing hostility ourwards and portraying the world as an 
immanent threat to his eschatological vision. 
9 "Love is My Judge": Charles Manson and the Family 
In popular parlance, the term "cult" has acquired a pe1orative meaning, 
evoking images of hypnotic and saramc leaders enslaving a robouc 
followmg. But 1t ongtnally simply signified the de,out a~tions of true 
believers, with an emphasiS upon the express1on of the adoration felt 
by the devotee for the personified deity, as in the cult of Mary. 
The sociologically standard definition of "cult" also <;tres~e" personal 
devotion and expressive action, but reserves the term to refer to a proto-
religion in its fragile and usually short-lived formative phase, ~hen the 
prophet is stilt altve and doctrine has nor yet been rattonahted and 
solidified (Yinger 1957; Nelson 1960). Others differentiate cult~ from 
seers, with the latter considered as protest reform movement., w1th10 an 
orthodoxy, while the former are synthetic, stressing per.,on:~l ec~ta~y 
and novelty (Shupe 1981). More complex rypo~og1es . of cult'> 1ndudc: a 
di:.tinction between secret-knowledge cults, hberanon-of-umcr-powcr 
cults, and cults of a ,aved community (W1lson 1976); a dl'tt~ct~on 
between devotees, dtsciples, and apprentices Bird 1978); a d1ffcrc~natton 
between rraditional-duahsnc and relarivisric-mont'>rtC cult., R.ob~IO\ and 
Anthony )978); a rnchorom} of world-rejecting, world-affinmng and 
world-accommodanng cult'> (Wall i'> 1984). . .. 
But for the purpo,e-. of thJs book, these dtv1s1on' are lc s 1mporranr 
than the chari,matic revcl.ltion and communal e..:~tJtt~o: e"<pencn~e that 
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are rypical of culric formations (Ellwood 1973). This definition allows 
us to consider as cults political action groups such as the Symbionese 
Liberation Army, or the lntemarionalists of Toronto (O'Toole 1975) 
which have overtly antireligious ideologies, but which are characterized 
by charismatic leadership and the intensified group experience rypical 
of charismatic immersion. 
2 This is nor tO discount groups which brought in disadvantaged 
individuals, particularly groups associated with black power, where 
charismatic individuals often held sway. Martin Luther King is an 
especially salient case. We shall see as well that the bulk of Jim jones's 
following came from the disenfranchised black community. 
3 In contrast, as Lipset notes, "in Europe, one sees the continued, even 
though declining, strength of deferential norms, enjoining conformiry to 
class standards of behavior" (Lipset 1963: 123). Bur even these remnantS 
of class distinction are fast dissolving, as Europe comes to be more 
"Americanized" in ways that are far deeper than commercial penetration. 
4 Elsewhere, the reaction to the erosion of traditional ties and the pressures 
of moderniry can, and often do, take nonreligious directions - for 
example, in the communist East where the state, under the authoriry of 
the great leader, has been apotheosized as the redeemer of the masses. 
Even in rationalistic England, recent eruptions of violent mass behavior 
have occurred among the disenfranchised clas!>es, while !>Orne middle-
class people have turned to more sedate escapes from modern pressures 
such as spiritualism, magic, and arcane ritual, and the young have 
discovered their idols in the world of music. In all these instances the 
pattern of charismatic involvement remains discernible. The American 
cases, however, are particularly illustrative because of their clariry and 
excessiveness. 
5 We should recall as well that young people in Western sociery, regardless 
of wealth and status, are always susceptible to the enticement of a 
collective, due to their transitional structural position. They have left 
or are trying to leave the family; they have not formed perman~nt 
romantic dyads; they are relatively unconnected ro the overarchmg 
values and artifacts of the culture at large that give adults a sense of 
participation and continuiry with the world around them. As people 
!>eeking new lives and new alliances, the youth have less to lose an.d 
more to gain by joining charismatic cults and groups, and the1r 
recruitment into these groups is really no surprise, though the excesses 
of the groups are surprising. 
6 Of course, not all members of cults were ex-drug-users, though very 
many were. And different groups attracted different clienteles. The 
Divine ~ight Mission of Guru Maharaj ji, for example, had a very high 
propornon of ex-drug-users in its ranks, while the Unification Church 
of Reverend Moon had a relatively low proportion. 
7 A Similar solipsism is expressed in the therapeutic Jargon of "finding 
your,elf" and "self-actualization." 
R Later, Manson told his followers that women were the '>Oun.:e of the 
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dreaded "ego programming" and should not be allowed to influence 
their children. In one of his songs, the chorus was "I am a mechanical 
boy, I am my mother's toy" (quoted in Schreck 1988: 75). 
9 M~nson has repudiated this biography, as he has repudiated everything 
wn~en about him. It is clear that the language of the book is undoubtedly 
cons1derably sanitized and reorganized. But Emmom did imemew 
Manson extensively, and the stories told in the book coincide in their 
?asi~ outlines with those told by other participants, even if the emphasis 
IS d1fferent. Furthermore, the biography in general has a ring of truth 
~nd a coherence with what we know of charismatic figure:> that makes 
Jt worth using in the same cautious way as we use the biograph1cal 
material about Hitler. 
10 The Process members deny this allegation (Bainbridge 1978). 
11 One of Manson's prison friends said the conversauons were "about 
Main Old Ladies - a pimp's number one girl who controlled all the 
others; stables - more than one girl working for you; and we talked 
mostly about how to turn chicks out" (quoted in Sanders 1971: 23). 
12 The Family's isolation on the Spahn Ranch was considerable, but 
Manson tried to move the Family even further into the desert, to the 
abandoned Barker Ranch. This move was reSISted by many of the 
members, who feared the loneliness and harsh environment. 
13 Manson's anger was revealed not only in the k1llings he mitiated, bur 
also in some of his taboos. Like Hitler, Manson practiced strict 
vegetarianism and was extremely squeamish about taking the lives of 
animals, or even insects. He would be enraged if a follower killed a fl), 
and actually permmed flies ro swarm on his lips. From a psychoanalytic 
point of view, these excesses may mdicate an overcompensanon for 
violent urges which Manson feared would come to the surface and 
shatter his personality. This is not to claim that all vegetanans are 
hiding violence, but in Manson's case the contradiction between the 
ideal of peace and harmony and the actuality of murder IS obv10us. 
14 Manson, under the influence of literature on magic. whKh he devoured 
avidly, also Identified himself with mysucal power figures, parncularly 
with Abraxes, the shape-changmg cabbalisric entity _ ~ho_ )U~posedl}" 
frees men from the tyranny of nme and allow) partiCJpauon m what 
Manson always called "the eternal now." . 
15 Manson also used mirrors in h1~ seductions to reflect, muluply and 
distance the sexual acr, expanding sexuality our of 1mmediar~ ~od1ly 
sensations and into the realm of ob:.crv:nion, breaking down the mnm~tt' 
and inner pnvacy, the pt'r)onal mystery, of exuallt). Frotici~m, whiCh 
1s, as R1e)man (1961) notes, the last refuge of fdt inner truth for tht' 
outer-directed person, thus lo~c~ Jt., pnvate C)S~nc~ ?nd become~ an 
experience of otherness. 11m help) denude the mdJvJdual_ of the la~t 
vestiges of autonomy, and prep:~rc' the way for later fm1on Ill the group 
orgy. . -
16 The reader will recall that Hitler roo wa~ a fa1led armt who took mto 
poluics and personal relatiom rhc artist\ VISIOn of a reality that can be 
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molded by the action of creative will. 
17 There was some justification for Manson's belief. He had befriended 
one of the members of a famous singing group and also knew their 
manager. He had hoped to sell them some of his songs, and a slightly 
altered lyric of Manson's was actually used in one of their albums 
("cease ro exist" became "cease to resist"), but Manson was not given 
credit. 
18 There was another, more mundane reason for the killings, which was 
to distract attention from the murder of a local man by some Family 
members who were extorting money from him. The tdea was that the 
police would blame black militants for the murder. It is unclear how 
specific a plan of action Manson actually had in mind when he began 
his killing spree. It is likely that, as Atkins writes, he was responding 
to his increasing paranoia by attacking, hoping to instigate action to 
which he could then instinctively react, trusting to his connection with 
higher powers to guide him correctly (Atkins 1978). Certainly he himself 
believed in the existence of the magical pit, and led his followers out 
into the desert to find it after the murders had been committed. 
10 "The Only God You'll Ever See": Jim Jones and the Peoples 
Temple 
Although tape recordings make most of the sequence of the mass suicide 
clear, the final act remains equivocal. Jones sent some of his closest 
followers out of Jonestown with large sums of money before the carnage, 
leadmg some to think he may have intended to decamp, but was killed 
before he could escape. However, his own words seem to mdicate a 
man very tired of living. 
2 ]ones always kept a close tie with his mother, and she died in jonestown 
shortly before the mass suicide. 
3 Jones refashioned his early life in a taped autobiography found in 
Jonestown, making himself out as a political radical and rebel from an 
early age. We need not accept this attempt to create a heroic self-image 
at face value, but we should rake seriously jones's psychological self-
portrait - especially when it is relatively unflattt::ring, and when that 
portrait fits with what we know of charismatic personality types. 
4 Again, what is important here is not so much the specific content of 
the revelation, nor even its actual occurrence, bur the imagery of 
tramformarion and inner detachment. 
5 Th~ dramattc performance of faith-healing is a theatrical genre rather 
remmt~cent of carnival magic shows; 1r follows a set sequence 
demonstrating the magical power of the traveling evangehcal tent 
preacher. First the performer "dtscover " fa~ts about the audtence, 
demonmating his mystical ability of telepathy. Then, having gamed 
thetr confidence, he preaches, calling on God to enter him 3nd ro cure 
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the sick who line up before him. The bolt of healing power channeled 
through the preacher often knocks down the seekers, who rise cured 
from their afflictions. Jones had a knack for the tricks of the trade, and 
even originated his own variation, a "cancer" of rotted chicken innards 
that he miraculously extracted from awestruck members of the audience. 
Later, he used the young women of the elite cadre of the Peoples 
Temple to prowl through garbage cans and enter houses in order to 
find information that Jones could later magically discern during his 
sermons. These women even developed an elaborate filing system of 
"secrets" which could be revealed to convince the gullible of Jones's 
authority. 
6 Jones made an attempt to take over Father Divine's wealthy church and 
actually converted some members into his congregation by pretendmg 
to raise the dead and to perform other miracles. Father Divine's w1fe, 
who had succeeded to the leadership of the church after her husband's 
death, was not impressed by jones, and ordered him off her property. 
7 It is noteworthy that during this self-imposed exile jones retained conrrol 
of the mother church by the same methods H1rler used while he was 
imprisoned, i.e. by adroitly appointing different leaders and keeping any 
rivals split. Noteworthy as well is the pattern of withdrawal and return, 
which is a common motif for charismatic figures. 
8 Jones later claimed to have made money for his family while in Braz1l 
by becoming a gigolo. 
9 The PC was the upper echelon of believers, made up mostly of the 
better-educated white followers, and it more closely resembled the "cult" 
as it is ordinarily thought of, while the rank and file of believers were 
more like a millenarian religious sect. 
10 During these sessions, jones graphically exemplified h1s exalted position 
by eating fruit and steak wh1le the PC member-. went hungry, and 
reclining while his feet were massaged by a specially pnvlleged member 
of the community. It must be stressed that the P(' members felt rh1s 
was completely appropriate. jones d1d not ask to have h1mself e\:alu~d 
- they did it for him, reasonmg that they could never do enough to 
repay Jones for his suffenng on their behalf. 
11 According to Re1terman and jacobs (1982 ,jones solicited ~n unden:over 
police officer in the men's room of a cinema show1ng Dtrt)' Harry. 
12 Jones became drug addicted 1n the late fifucs, when he firs~ began 
evidencing paranoia and showing the pattern of collapse tn tJrnC\ of 
stress that he would repeat throughout his hfe. At rhe ume, he da1111cd 
the injections he rook were Bl2. Later he clearly bec:ame drug dependent, 
even though he maintained 1n rhe group a stmt taboo on the u.,e of 
drugs, as well as other snmulanr-. such as ~lcoho~ and tobac~o. Whc_n 
he died, an autopsy showed high concentranons ot phenobarbital 10 h1~ 
system. . 
13 In fact, judith Weightman ( 198 3) has estimated rhat of the 26 d1ffcrcnt 
possible commnment mecham\m~ outlmed bv Ro'>ahcth Kant~r ( 1972), 
Jonestown u~ed 24. It is worth mentioning here rhat lone.,, ltke H1tler 
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and many other charismatic actors, had actually studied crowd 
psychology and the sociology of groups, and used information in this 
literature to initiate new indoctrination procedures. 
14 All of these women were rivals for his attention, and he was well aware 
how jealousy could be used to maintain their loyalty. "I tell them all I 
love them most," jones said. "Actually, I love only the Cause" (Jim 
Jones quoted in Mills 1979: 256). 
15 jones made great use of the breaking of taboos in his sermons, abusing 
the Bible, and getting his congregation (who mostly came from quite 
conservative religious backgrounds) ro join him in chanted curses. The 
emotional energy released by this technique was explosive. 
16 jones had managed to get Timothy Stoen, the father of the child, to 
sign a confession that he had asked Jones to impregnate his wife. After 
leaving the Temple Stoen repudiated this statement. For Jones, Stoen 
became the embodiment of the forces arrayed against him, probably 
because he threatened Jones's claimed omnipotence by initiating a law 
suit against him. In his last speech, j ones justified mass suicide by saying 
"We win when we go down. Tim Stoen has nobody else to hate. Then 
he'll destroy himself" (quoted in Reiterman and Jacobs 1982: 558). 
17 " His obsession with his place in history was maniacal. When pondering 
the loss of what he considered his rightful place in history, he would 
grow despondent and say that all was lost" (Kilduff and Javers 1979: 
118). 
11 "Technicians of the Sacred": Shamans and Society 
Although widespread, shamanism is not found in every simple sociery. 
However, I would argue that the functton of the shaman, i.e. the 
embodiment and transmission of vital force, will be served in some 
fashion everywhere, though the mode may be different. 
In Melanesia, for instance, the power of life is conveyed by complex, 
large-scale exchanges and shared production of surplus, which affirm 
fertility in ritual performance located around an entrepreneurial big 
man. But even these societies, under stress, have produced charismatic 
figures as symbolic heads of millenaristic cargo cults (Worsley J 968). 
2 I use the masculine pronoun here, but note that shamans ,tre sometimes 
women. When a society becomes larger and shamani!>m is marginalized, 
female shamans become more prevalent (Ohnuki-Ticrney J 980). This 
is an instance of the "powers of the weak" 1 shall discuss later in this 
chapter. 
3 There are, however, enormous controversies 111 the lttcrarurc ,1bout the 
exact way to categorize shamans. 1 refer ti--e reader to Eliade 
( 1964), Hultkranrz (1978), and Sharokogoroff (J 9 H) for rcprc entative 
statements. Considerable discourse continues to be dc\·otcd en the 
quco,tion of whether ~hamana.,tic ec~tJ~\ "dMingui.,hahle from pm-.e~'>Wil 
4 
5 
6 
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by a spirit, as occurs in Voodoo rituals, or whether a shaman must be 
~ware of ~hat occurs in the trance, or whether the entranced performer 
IS u~consc10us. Does a shaman have to have a tutelary spirit, or is the 
relat1onsh1p between ecstatic vision and a guardian spirit "dialectically 
fortuitous," as Benedict argued ( 1923: 20)? And so on. Nonetheless, 
the assumption of an altered state of subjective, ecstatic trance remains 
at the heart of shamanism, whatever other definitions are offered. And 
in all cases, the shaman is a public performer, whose ability to go into 
trance and induce trance in others is believed to be beneficial to the 
collective. 
4 The question of the shaman's sanity has been a subJect of debate, since 
shamans often not only look strange, they also act strangely, and a 
nervous and excitable temperament is cited by Bogoras a~ a prerequisite 
for the vocation (1904: 426-8; see also Jochelson 1926: 187, Kroeber 
1952, Eliade 1964: 306, Devereux 1961: 1,089). On the other hand, 
Boyer claims that Apache shamans are actually saner than others in the 
group, with a greater capacity to "regress in the ego's ~ervice" (Boyer 
et al. 1964: 173; see also Shweder 1972, Handelman 1968). As I shall 
outline it, from a structural perspective, the relative "!>army" of the 
shaman is probably inversely related both lO the degree of soctal 
complexity and rhe marginalization of the shaman tn the culture. 
However, in very simple socienes, the shaman rna} be obltged to 
appear and act odd as a way of proclaiming a dtstmcnve role as 
mediator in a social formation where there are no other statu~ marker!>. 
This "oddness" is actually highly stereotyped, ami often mvolves 
transvestism, which graphically symbolizes the practitioner\ "border-
line" status. Like the "strange" look, cross-dressing roo is essentially a 
part of the uniform of the shaman, and does not necessarily imply 
homosexuality, any more rhan a habitually abstracted expres~1on tmplies 
insanity {Czaplicka 1914: 243-55). 
5 This is, of course, instrumental, ~ince control of animals is cructal for 
hunring and herding societies. But idenrificarion \\ ith the ammal \\orld 
is symbolically stressed too, so that the shaman typu:all} feeb htmself 
to be "as one with" his animal familiars {Lame Deer anJ Erdoc' 1972: 
156). 
However, the blurring between the shaman's self and nature a~so 
illustrates the ambivalence of ~hamanism, since the shaman may acqu1re 
not only the helping power but also the violent and even m.m-cati~1g 
habits of his animal opposites. We recall in this c.:ontext the !>pec1al 
relationship Hitler, Manson, and jones all had with the anunal wo~ld. 
All of them seemed to have a marked and apparently uncanny anrawon 
for animals· Hitler even hked to call himself a wolf, ,,hile Mamon 
portrayed himself as a coyote, and jtm jones surrounded him,df w1th 
pets throughour his life. 
6 The 1mage of the sh.1man a'> a o,elf-aware performer mean~ that the 
"inccrit}' of rhe performer become., a matter of d1'putt'. Ccrtamly. mo:>t ~hamam do u~e feat' of lcgcrdcrn.lm .md other tnc.:J.,, ut thl' tr:u.Jc w 
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increase the awe and reverence of the audience, and for some performers 
these tricks may be the whole content of their profession. 
In actuality, however, it seems that there is usually more ro the 
shaman than trickery. We find a fair degree of consensus among 
observers, both native and foreign, that the "best., shamans do indeed 
enter an altered State of consciousness while shamanizing. And shamans 
themselves also assert the validity of their trance states. Nordland 
reports, for instance, that American Indian shamans who have become 
Christians, and who strongly repudiate their old religious practices, 
continue to insist on the reality of their shamanistic experiences (1962). 
Furthermore, a charlatan may come to actually believe in the magical 
powers attributed him by the audience, and to take his powers seriously, 
as Franz Boas has documented in the case of the cynical Kwakiurl 
shaman QuesaJid discussed in Levi-Strauss {1963). We see a similar 
process in the case of Jim Jones, who used chicanery, but who still 
believed in his miraculous powers to cure. lt is also interesting that even 
total frauds are themselves often the clients of other mystical healers 
(Bainbridge and Stark 1980). Apparently confidence tricksters are rarely 
cynics, and are usually easily deceived themselves. 
7 The symbiotic relationship between performer and audience is evidenced 
by the fact that the belief and cooperation of the audience is absolutely 
necessary if the performance is to succeed. for instance, Shirokogoroff 
notes that the Tungus shaman cannot perform before an unsympathetic 
audience, and Hultkranrz says that the spirit lodge shamans, like many 
modern spiritualists, would refuse to perform if an unbeliever were in 
their midst. 
8 The !Kung speak a language in which tongue clicks are phonemes. (!) 
is a click with the tip of the tongue against the roof of the mouth, (/) 
is a click with the middle of the tongue. 
9 Among the ! Kung, fire is the archetypical n/um, and awakens the n/um 
within the dancers' bodies, so it will emerge during the dance in vivifying 
sweat. Similarly, the Nilotic Dinka imagine the chansmatic generative 
power they call Flesh to be like a flickering fire or flaring lamp (Lienhardt 
1961 ), and elsewhere shamans often show their power by walking on 
fire, or playing with fire. Elias Caneni has noted how often fire is taken 
as the natural symbol of the contagion of charisma in a group, spreading 
from a central spark to inflame the surrounding crowd (1978). We have 
seen already how powerfully the symbol of fire was used by Hitler. 
10 It has been argued that the rampage of the new shaman is probably at 
least partly a reacrion to the docility demanded by the !Kung in daily 
life; the expressions of rage and hostility show that the onset of !kia is 
a kind of ritual of rebellion, not against an elite, but against a social 
structure that denies all acts of aggreSSion. The onlooker~ also get a 
degree of satisfaction from their secondary participation 1n this forbidden 
behav1or. The apprentice shamans' acr1ons ~ymbolt7e a~ well entrance 
mto a new status; they have ceased to be ordinary human bemgs, bur 
are not yet master~ of !k1a, and thc1r m-berween nature j, marked b\ 
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wildness and manifestations of Joss of identity and self-restraint. 
These explanations are undoubtedly correct, bur one must not forget 
~s w~ll the existential truth of the novice's condition, as his personal 
tdenttty is lost in the "death" of the trance, and the energies released 
are. as yet. unin~egrated into the community at large. 
11 Thts relanonshtp between n/um and fertility is expressed in the variety 
of places n/um appears. It occurs not only in fire, but also in boiling 
water, in ripening plants, and in the onset of menses. In the same 
manner, the Dinka envision the deity Flesh which possesses them as 
manifested in the spurting blood and trembling body of a newly 
slaughtered sacrificial beast. Other shamanic symbolism shows the same 
association between vitality and trance. 
In societies at this level, women often do not participate much tn 
these rituals of revitalization. Their rituals are more personal. This 
distinction is structurally related to the fact that women are actually 
the centers of vital power in these culture) that are focused on 
reproduction. Male peripherality is compensated for in these rituals 
where men take the central role. As we shall see, as society becomes 
more complex and women's roles are marginahzed, they then become 
more involved in compensatory shamanic chammanc cults. 
12 Conversely, even in highly routinized and complex archaic social 
formations, the charismatic component of leadership often remained 
important. For instance, in Preclassical Mayan society elaborate public 
rituals focused on the shaman-king's manifestation of "personal 
charismatic power" (Freidel and Schele 1988: 550). Simtlarly, in ancient 
China the ruler was the "head shaman" who had a special capaetty to 
incarnate the sacred (Chang 1983: 45). 
13 The liberation struggles of many nations have been marked by s1milar 
charismatic eruptions. The "Shtning Path" that ha) so dtsrupted Peru 
is a modern version of such a millennial "anristn.H.tural" movement, a~ 
was the advent of Ayatollah Khomeini. 
14 Certainly many followed these leaders because of the leader's valu~s, 
or for other less idealisnc reason'>, and in these cases the relanonshtp 
was not primarily charismatic. But there 1s no doubt that eve~ for ~hose 
motivated in the first tnsrance by values or by pragmattc gatn, a 
component of powerful emouonal attractton for the leader who 
embodied rhe revolutionary cause entered in, tmpirmg followers to mk 
their lives in seemingly hopeless struggles. Naturally, the personal !>tyle 
of each leader will differ along cultural lines, smce he cmbod1es an 
inspiring, ideal man, and 1deals vary cross-culrurally. As Wallne_r has 
shown in !>uch Situations "the leader who becomes chansmatJC IS rhc 
one who can madvertentl~ or dehberately rap the rc ervoir of relevallf 
myths in h1s culture"' (1984: 62), expressmg in hi' pcr:.on both a_deep 
continutty with the threatened pa~t. and a wtllmgne :. to hermcally 
remake the future. These differences, however, do not keep u:. from 
seeing these and1viduals as chammatt~, and Wtllner, ~n fact, demonstrates 
that the following in all of the\e tnstancc~ cv1dencc the typi~JI 
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characteristics of a charismatic group; i.e. an irrational willingness ro 
accept the leader's word simply because he said it, a belief that the 
leader is superhuman, an abdication of personal choice and judgement 
in favor of absolute compliance, and an ecstatic worship of and 
emotional commitment to the leader. 
15 Another related factor also presses toward an increase in the durability 
and awesome character of the charismatic in contemporary cults. Given 
the modern context, a successful group must marshal bureaucratic 
organization and technique, "the very agencies against whtch its basic 
thrust should be directed" (Wilson 1975: 113), to insure the movement's 
expansion and support the leader's authority. We have then the 
apparently contradictory spectacle of highly sophisticated fund-raising 
organizations and media campaigns coincidenr with a charismatic 
annunciation of the end of all rationality. 
As we saw in our case studies, charismatic leaders may struggle 
against the rigidification and constraint these techniques and structures 
imply (see Wallis 1984 for examples). Nonetheless, the more the 
manifestations of the charismatic aura are known to be manufactured, 
the more strongly the believers, to escape cognitive dissonance, assert 
that beneath the technique is an unquestionable essence of true 
charismatic power. It is partially for this reason that the inner core of 
members, who know the secrets of manipulation, do not become cynics, 
but are usually stronger believers in the divinity of the leader than the 
outer circle. 
12 Charisma Today 
1 The reader will recall that shamans are not only the prototypical 
religious figures, but also the paradigmatic artist~ and entertainers. 
2 There is naturally a strong effort by each group to draw people out of 
this peripheral status and into more and more intense commitment. This 
is done by promising "gains" in awareness and higher status through 
increased participation in cult programs and indoctrination. Recruiting 
new members is also enjoined as a demonstration of enlightenment, 
thus obliging the new convert to proselytize others and thereby solidify 
his or her own beliefs by making public statements of commitment. 
Group activities are promoted as well as ways to make progress, :md 
work to increase solidarity. 
3 Wallis has argued that the increased centralization and cultic atmosphere 
of secular world-affirming movements is also in part a consequence of 
the founder's effort to retain marketing control over the tcachmg he 
has propounded. This leads him to turn a ~ecular knowledge system 
mto a reltg~on focused on himself as a charismatic me<,scnger. If thts 
transformation works, it provides the client loyalty that wtll mainratn 
rhc bustnes<,, prevent other~ from markettng <,tmtl.u kn<m ledge sy'>tcm~, 
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and stabilize his authority. Wallis calls this "transcendentalising one's 
product" (1984: 101). But he leaves aside the question of why any 
member should accept the leader's grandiose claims to charismatic 
ascendance, though he does show why such claims make good marketing 
sense. 
4 The world-affirming movements are evidently well-suited forms of 
charisma in the modern world, disguising their radical content beneath 
a~ ~ntrepreneurial and individualistic ideology. But they are nor new. 
S1m1lar movements are found in European history from the time of the 
Greeks, as gnostic cultists sought "to surpass the cond1tion of humanity 
and to become God" through shamanistic processes of self-abnegation, 
fragmentation of identity, and transformation under the tutelage of a 
deified master (Cohn 1970: 174). As in modern new age movements, 
the appeal of this doctrine was not to the impoverished and oppressed, 
but to the bored and frustrated who felt that their lives had lost zest 
and meaning. And, again as in modern affirmative cults, this mystical 
form of charismatic revelation permitted worldly pleasure and success, 
as well as withdrawal and ascerism, and therefore did not have the 
overt revolutionary content of charismatic uprisings of the poor and 
marginal. Nor was it centralized, and generally consisted instead, as in 
the new age environment, of a "cult1c milieu" of seekers following 
various wandering adepts who travelled through the countryside. 
Nonetheless, even these earlier advents of mystical anarch1sm had the 
potential to become centralized and millenaristic given the right leader 
and the right circumstances, as Norman Cohn brilliantly documents 
(1970). 
5 Therapeutic groups have themselves occasionally escalated into cults 
when a therapist of charismatic personality decided to expand his power 
beyond the office and to dominate the patients' lives (Kriegman and 
Solomon 1985b). Therapeutic techniques are also widely used by new 
age religions and other cultic groups as indocrnnanon methods -
especially the reliving of traumas in public as a way of sumulaung an 
abreactive catharsis which IS then attributed to the ph1losophy of the 
cult's leader. 
6 Romantic love must have the potential for mutualtry, and M> cc1nnot be 
for a thing, or a cause, but only for a person. Unltke the love of the 
medieval courtier, which always emphasized the mfeno_my of the lover 
to the beloved romantic love in the modern world IS cqualtz1ng. It 
therefore cann~t include the Jove of a mother for a child, or the love 
of God. This does not distinguish it from chansma, however, smc~ m 
the charismatic relation the ue between leader and follower IS conce1ved 
of and felt as mutual and as elevating for the follower, who identifies 
with the grandiose leader. . • 
7 Th1s belief is strong desp1te the fact that most romanuc .1~.1chment IS 
located within strict boundanes of age, race, da~s and even ne_1ghborhood. 
Nonetheless, "love conquers all" - even if the conque~t I) really not 
very difficult. What i:> symholized 10 thi) imagery 1s the fundamental 
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capacity of love to break the boundaries of the self and to produce a 
fusion between separate individuals. Given the strong individualism of 
Western society, the self-loss of love is then rhetorically extended to 
erode all of the less compelling boundaries denoted by the categories 
of class and race. 
8 A number of historians (for example, Stone 1978 and Shorter 1975) 
envisioned the romantic love complex in the West as a functional 
response to the breakup of kin networks at the beginnings of the 
industrial age (see Segalen 1986 for an opposing perspective). Some 
anthropologists have made similar efforts to show the function of love 
and have correlated residence patterns and relative degree of economic 
independence of spouses (Coppinger and Rosenblatt 1968, Rosenblatt 
1978, Mukhopadhyay 1979). The results of all of this historical and 
ethnographic research have been contradictory and inconclusive. 
My own material indicates that romantic love complexes are especially 
likely among people inhabiting an extremely competitive, fluid and 
unreliable environment, who have a dominant ethos of individual action 
for personal self-interest, who lack any secure identity markers to offer 
refuge from antagonism, and who also lack alternative possibilities for 
identification. An example is the American Indian Ojibway (Landes 
1969; see Lindholm n.d. and Solomon 1981 for more on the structural 
contexts favoring the development of romantic love). 
9 Another Similarity is that social science has generally denied the salience 
and social relevance of both experiences. Love, like charisma, is often 
conceptualized as a mask for more venal and pragmatic monves, or else 
as a kind of disease. If taken seriously, it is seen in Weberian terms as 
an irrational and non-analyzable charismatic precursor to the rational 
institution of marriage. Nonetheless, just as charismanc followers 
connnue to deify leaders, attirudinal testS by social psychologists show 
that Americans continue to believe in and live out the stereotypes of 
romantic involvement (see Huston and Burgess 1979, Rubin 1973, 
Levmger 1977, Driscoll et al. 1972 for examples; for a more elaborate 
comparison of the structural similarities and differences between love 
and charisma, see Lindholm 1988a). 
10 See Kornhauser (1959) for a discussion of the relationship between 
dyads and the state. Cohen (1968) makes a similar point, arguing that 
the formation of romantic dyads is actually favored by state systems as 
a way of breaking up larger, potentially dangerous social formations 
such as lineages. 
11 Similar patterns are found in many charismatic communes, such as the 
sanct1ono; against "special love" in john Humphrey Noyes's Oneida 
commumty (Kephart 1987). In the Nazi movement, romantic 1deal12atlon 
was negated by German attitudes toward sexual relations (Schaffner 
1948). These amrudes were exaggerated by H1tler's eugenic approach 
to ch1ldbeanng, w~1ch brought sexuality under stare ausp1ces. Other 
strateg~es for breakmg the dyad may be found in the enforced celibacy 
12 
13 
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of the Shakers, or, most radically, in the castration enjoined by the 
Russian sect of the Skopzi. 
12 In some senses, what I am predicting is a resurgence of shamanistic 
practice, though of course in a different guise. It may seem unlikely 
that the highly complex modern social system would be conducive to 
such "primitive" cultural traits, but the fact is that our society and 
some of those that are characterized by shamanism are not so far apart 
in many essential ways- particularly in the importance of the individual, 
the highly pressured social environment, the intensive struggle for 
survival that makes people rivals, and the feeling of being controlled 
by external forces. I have discussed some of these simtlanties, and their 
consequences for the revelation of emotion, in a recent work (Lindholm 
1988b), and intend to write a more complex account in the future. 
13 As an early est convert writes, "we weren't people selling soap. We 
were perfect beings on the path of enlightenment'' (quoted in Tipton 
1982: 210). 
Afterword 
The task I set myself in this book was the construction of a coherent 
and complete model that would help make sense of the phenomenon 
of charisma. To reiterate, the model required a collective milieu of 
heightened emotion and suggestibility often precipitated by a crisis of 
cultural and personal identity; within this milieu, the anguished follower 
is impulsively attracted to a posturing and vital leader whose super-
human appearance derives in part from his uncanny capacity to combine 
states of apparent psychological disintegration with actor-like emotional 
control; the performance of the leader reflects and amplifies the desires 
of the followers, and stimulates a self-obliterating fusion in a charismatic 
union. 
The model I posited and attempted to demonstrate was meant in the 
first place to show that charisma as a mode of the human impulse for 
self-loss is a powerful experience that cannot be explained within the 
general contemporary understandings of social action. Rut through the 
use of extreme cases as illustrations I also wished to formulate an ideal-
typical model for charisma against which more ambiguous cases could 
be tested and compared. 
This afterword gives me the opportunity to discuss certam points that 
I could not cover in text concerning the model and tts applicability to 
less striking instances of charisma. Firstly, it is clear that not all groups 
and all expressions of devotion and admiration are governed by charis-
matic dynamics; only relationships manifesting the characteristics I have 
outlined qualify as charismatic. Furthermore, in real-life charismatic 
relations these characteristics do not necessarily all occur at once, nor 
do they always appear with equal intensity. 
For instance, a charismatic group atmosphere may lead to the rise of 
a charismatic leader - but also may not. The charismatic milieu is a 
precondition for charisma, as crowds seek a human center who can 
serve as the crystal around which they can take shape; but it is perfectly 
possible to have. a boiling popular movement in which no permanent 
leader appears, though pretenders may be thrown up and then fall as 
they fail to meet the needs of the crowd. 
The French Revolution is a prime example of this common pattern; 
{ 
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the. sans-culottes elevated leaders and passionately adored them, but 
thetr ascendance was short-lived. Mirabeau, for example, "was visibly 
a. man, and the others were but shadows .... Everybody sensed that 
hts would be the resounding voice of France" (Michelet 1967: 97-8). 
But he fell as rapidly as he had ascended. Only with the advent of 
Napoleon did the French finally find a God on earth who could sustain 
the role. 
We can note as well that while movements occur with no leader, 
the.re are also leaders who can find no followers. A person making 
clatms to be a savior, but without disciples, is considered simply mad, 
and .mental hospitals are full of such deluded Messiahs. Are they charis-
matic? By my definition, they are not, because these persons have nor 
achieved a relationship of domination ov<'r others. Yet the distinction 
is by no means sharp, since such an individual may, in the right circum-
stances, actually live our his potential as a charismatic, just as, under 
proper conditions, a crowd may elevate a nonentity from its midst as 
Redeemer during a period of miJlennial fervor. 
Yet if even only one person accepts the absolute power demanded 
by a person making Messianic claims, then the empowered individual 
truly can be defined as charismatic, though with peculiar characteristics. 
This is because the group dynamic that ordinarily limits challenges to 
authority and continually ratifies the reality of the charismatic relation 
is absent in a charismatic couple. Instead, the subordinate is involved 
in a dyadic relation that is, in principle, potentially equalizing. 
This means that in "cults of two" there is an especially great danger 
of the dominated follower being lured away by external interests, or 
offering a challenge to the authority of the charismatic partner. To 
offset these possibilities, the threatened controlling figure, seeking to 
maintain his or her own fragile identity through increased assertions of 
power, often demands increased isolation from soc1ety, and enforces 
harsh tests to enhance the loyalty and emotional bondmg of the follower. 
It seems possible that this may be one cause of orne of the more 
atrocious domestic tragedies of battering, torture, and murder of spouses 
and children that inundate television news and are so difficult to explam 
rationally. . 
Charisma of the dyadic type is, of course, dose to romant1c love, 
and one might be tempted to conflate the two. I do believe both a~e 
manifestations of the human impulse toward self-transcendence, and tn 
this sense are functionally equivalent. But the difference .betwee.n a 
charismatic dyad and a romantic dyad is that in chansmauc relattons 
power asymmetry is crucial, while in romance rectprooty or com-
plementarity of power IS the expected nor~. Ro~ance thus IS more 
easily rationalized than charisma, since reahty tcsttng IS permiSSible as 
an expression of the autonomy of both partners. 
I should note here as well that everyone mvolved in an apparently 
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charismatic relationship is not necessarily equally gripped by charismatic 
fervor. Many may act for the most pragmatic of reasons, or may be 
striving to achieve moral goals. As George Rude concludes in hts influ-
ential research on crowds: "What we have seen is a rich variety of 
motives and beliefs, through which economic issues and appeals to 
customary rights exist side by side with new conceptions of man's place 
in society and the search for the millennium" (Rude 1964: 233). 
I do not dispute Rude's view as a necessary corrective to the fearful 
and often hysterical portrait found in crowd psychology of working-
class mobs. Yet Rude himseJf documents cases where self-interest has 
been totally eclipsed within the potent environment of the crowd. Fur-
thermore, it is clear that the search for the millennium is qualitatively 
different from any other factor as a motivation for action, and that 
charismatic dynamics have a special power to overwhelm even the most 
rational actors. This was illustrated in the Peoples Temple, where sens-
ible and moral persons accepted Jim ]ones's absolute leadership for 
logical reasons, but nevertheless were swept away into the movement's 
destructive spiral. Charismatic involvement thus is not always a result 
of a sudden conversion, but may be a gradual process in which rational 
actors are slowly drawn into a charismatic milieu. 
Parallel, but far more positive, examples of this phenomenon may 
often be found in popular national liberation movements, which may 
begin as the pragmatic pursuit of independence, but can soon change 
character due to the bonding resultant from shared danger and from 
the panicipants' desire for a charismatic exemplar who can incite them 
to unity and sacrifice. 
During the struggle for independence in India, for example, the politi-
cal tactic of Satygraha, mass passive resistance, led many Indians to 
experience humiliation, imprisonment and injury within the reinforcing 
context of the group. Those who together endured personal pain, fear, 
and anguish for the sake of a shared higher goal felt both personal 
dissociation and empowering unity with their comrades. Their com-
munal self-sacrifice also bound the freedom fighters closer to Gandhi, 
whose own theatrical acts of selflessness and asceticism served as the 
catalyzing example for .the independence movement. The Civil Rights 
Movement in the United States showed an equivalent interplay of charis-
matic leadership and group unity ratified by shared acts of self-sacrifice. 
In my research, I studied many other groups and movements, some 
"positive" and some "negative", where charisma was an imporrant and 
often decisive element. These included Asian religious advents such as 
the_ com_mune surrounding Bhagwan Shree Rajneesh, Reverend Moon's 
Umficauon Church, the Divine Light Mission, and Knshna Conscious-
ness, as well as domestic cults and sects as vaned as the Shakers the 
Oneida Commumty, Father Divine's Harlem Church the Childr;n of 
God, Protestant and Catholic evangelists, and a pleth~ra of spintualtsts 
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and UFO true believers. I also collected material on "secular" charis-
matic groups, ranging from the drug rehabilitation program Synanon 
tO the revolutionary SLA, as well as studying larger nationalist and ethnic 
movem~nts. And I undertook library research on the vast ethnography of 
s~amamsm. Space prohibited publication of this research (though see 
Lmdholm 1992), and I naturally selected the starkest and most instruc-
tive cases to include in my book; however, even in ambiguous circum-
stances the model I had drawn proved enlightening. 
Two short examples of partial and ambivalent charisma will illustrate 
my point. The first is the Solidarity movement which arose in Poland 
during a crisis of confidence in Polish society - a crisis not just of the 
economy or of the political structure, but of the cinzens' faith in the 
moral significance of the system itself, which was felt to be both corrupt 
and dehumanizing. 
Solidarity (the name would have delighted Durkheim) began, in great 
part, as a collective utopian response to this crisis, and was grounded 
not only in the pragmatic demands of trade umonisrs, but also in an 
ethic of spomaneous emotional expression, workers' unity, and a shared 
equality in opposition to the heavy weight of the ng1dly hierarducal 
Polish Parry apparatus. Over and above practical goab of raising salanes 
and upgrading work conditions, the aims of Soltdamy were frankly 
millenarian: the redempuon of Poland as the "Chnst of nanons", the 
awakening of authentic feeling, and "the rebirth of man himself" 
(Walesa 1987: 144). 
In large measure, the movement in its early days of opposinon to the 
Communist regime was united by the near worship of irs leader Lech 
Walesa, who "emerged from the crowd as an authenric man, free, 
angry, decisive, behaving directly and speaking plamly .... The workers 
recognized their own features in him, but as if strengthened, magmfied 
by magic'' Uanion 1982: 126-7). He was ha1led b} his folJo, .. ers a~ a 
savior and as the livmg embod1ment of the essence of the Polish nauon. 
Mr Walesa, I constder you ro be second only to God Htm~df. (a letter to 
Walesa, quoted in Fortun.l 1982: 153) 
When Lech appeared people began to sing '"Poland hJ\ not perished" - not 
"May he live a hundred years!'' not chants of "'Lech! l.cch!" but "Poland ha\ 
not perished." (Anna Kowalczyk quoted in Wale~a 1987: 176) 
He can do everythmg, he must want to do everything. Wale~a k_now' 
everythmg .... It neither ,urpnses nor shocks us to 'cc the voung men kt~smg 
the cart which \Valesa i, u~ing. (Fac 1982: ,9, 62). 
Like other chansmaric figures, Walesa transformed political rall_ics 
into theatrical events, mampulo.ltlng h1ghlr charged 1ma~es and e~ocauve 
ritual actions in order to arouse the emonons of the m.w.e~. He displayed 
a genius for appropnating and mingling expresstve 'ymbob, for example 
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when he carried a cross on his back to erect at the monument for 
workers killed in the 1970 strikes at the Gdansk shipyard. 
Walesa's personality showed many of the typical signs of charisma: 
a personal drama of alienation and rebirth, a repudiation of his past, 
extreme moodiness, and bouts of self-pity, a focus on himself as divinely 
guided leader, a penchant for arbitrary decision-making, a millenarian 
v1s1on of Poland as the savior of nations, an astounding capacity for 
empathetic communion with his audiences: 
When Lech made his speeches it was as if he was riding the crest of a wave 
rolling in from the crowd and was riding it like a surfer. He was able to express 
what each one of us felt deep inside. (Mieczyslaw Wachowski quoted in Walesa 
1987: 174) 
Like other charismatics, Walesa valued action over content, intuition 
over intellectual consistency, spontaneity and intensity over rational-
ization, risk over caution, loyalty over understanding. At the same time, 
Walesa 's intellectual fluidity and willingness to shift ground was marked. 
Thus no statement was final, and circumstances could permit the over-
turning of any pronouncement. His lack of connection co particular 
positions is associated with his sense of inner detachment: " I've been 
able to cake note, listen and watch ever since I was a child - I've always 
spied on l1fe" (Walesa quoted in Wosniak and Wosniak 1982: 191}. 
Walesa then can be understood, at least in part, as a charismatic 
figure arising to give shape to a charismatic milieu stimulated by a 
nattonal struggle for identity. But clearly as well his charisma was only 
a catalyst for a general movement of people often acting for rational 
reasons or in support of deeply held values. These peopl<' supporred 
Walesa only as long as he was either of use, or kept the faith. Thus 
Poland's present harsh circumstances and the inabiltcy of Walesa and 
Solidarity to bring relief have led to disenchantment. As one Polish 
writer writes about Walesa: "He was an extraordinary leader of workers. 
He is a terrible head of state" (Herling 1993). 
Undeniably, then, charisma in Solidarity has been limited and shaped 
by external conditions and processes, making it hard to isolate and 
quantify charismatic elements (though see Willner 1984 for an attempt 
to do precisely this with other charismatic movements). But prosaically 
portraying Solidarity as a successful pragmatic trade union movement 
and political party would ignore Walesa's Messianism and the eschatO* 
logical mission of Solidarity. We must give credit to charisma for its 
cruc1al importance m this struggle; not to do so would simply be a 
fals1ficat1on. 
My second example of partial charisma is closer co home, and IS even 
less dear than the Solidarity case, but still is tllustrat1ve of the necessity 
for a theory of ·Chansmatic attractiOn to reach an understandmg of 
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P?lirical action. Ronald Reagan's charisma revealed itself in the complex, 
highly bureaucratic and rational arena of modern America. Jn content, 
the "Reagan Revolution" demonstrates that charisma does not necessar-
ily rely on the cataclysmic imagery of transformative world-rerecnon or 
my~ticism but can be couched in reassuring imagery of a small-scale 
society of free men who are also friendly neighbors. 
The appeal of Reagan's easy-going representation was strong not only 
because it touched on deeply held American myths of individualism and 
freedom, but also because events had undermined taken-for-granted 
order and given an impetus to American desires for a felt community. 
However, these changes were not world-shakmg: a trade defictt, the 
loss of a distant war, the volatility of the stock market, the ascenr of 
other nations. The threat to American srabtlity was only moderately 
troubling. As a result, the public did "not need to be stirred up but 
assuaged, to have anxieties dispelled, complextties resolved." Reagan 
was "the demagogue as rabble-soother" (Wills 1987: 377) who!te mes-
sage was one of retreat to the values of an imaginary frontier past. 
But despite his calming demeanor, and hts position as the center 
of a huge rationalized administrative machme, Reagan shared many 
characteristics with the true charismatic. For mstance, he vehemently 
opposed all "government", that is, all rational bureaucranc planning, 
even though he actually was the government's highest representative. 
This contradiction not only makes sense in terms of conservattvc ideo-
logy, but also in the context of Reagan's charismatic appeal which 
rested on and affirmed the centrality of personal qualities tnc.tead of 
instrumental or value-rational criteria. 
That this is true of Reagan's appeal is obvtous when we note that 
his popularity remained high throughout hts prestdency, but did n~t 
translate into support for the conservative candidates he endorsed. 11m 
is the secret of the "teflon presidency" - the remarkable abtltty of 
Reagan to escape being tainted by any of the mistakes, crimes •. or 
inequities of his administration. What was tmportant was Reagan htm· 
self, not hts parry or his poltcy. . , . 
Reagan's typically charismanc persona was also evtdent tn hts dtsdatn 
for policy and administrative issues and his wtlltngness t? delegate au· 
thority tO his inner cadre for all substanuve dectstons. Hts JOb was _not 
to dictate details, but to express and represent fantasted comm~nton. 
Typical too was the confu)tng overlappmg of roles, mtxed . stgnal.,, 
policy disputes among hts cabmet members, and the corruption and 
bureaucratic mfighting that marked the Reagan. ad~llnt'>trauon, ·~II of 
which derived from the prestdent's essenttally trratton~l app_ro.H:h . to 
political action and his emphaSIS on intuition <1nd emouonal ucs to tn· 
dividual actors over objective criteria of competency. , .. 
We can see charismatic attributes as well Ill Reagan s ab.'hty,_ so 
astomshing to his opponents, to change hts mind, to rever~e d~rccuon, 
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even to contradict himself without embarrassment and without losing 
credibility- giving, in fact, an impression of control and consistency. The 
absence of public outrage at the parent falsity of Reagan's cinematically 
inspired moral tales and his whimsical changes in policy amply demon-
strates his charismatic empathy with the electorate, who obviously did 
not care what was said, only that Reagan said it. 
Typically, Reagan's charisma was revealed in his speeches, where the 
"great communicator" primarily communicated himself, impressing the 
audience with his sincerity, authentic feeling, and conviction, making 
him "almost hypnotically convincing ro any listeners not actively deter-
mined to resist ... (and even to some who are resisting)" (Wills 1987: 
323). The content of the performance was purposely left vague, and 
served mainly to allow Reagan dramatically to stimulate a feeling of 
rapport with the crowd through emotional invocations of American 
myths. 
We can see parallels with other charismatics too in Reagan's capacity 
ro reduce complex issues to simple moral slogans; his consistently 
affirmative stance that drew his listeners into collusion with his vision; 
his concern with symbols over action, stage effects over pragmatic 
policy; his polarized image of a world divided into good and evil; his 
millenarian portrayal of the future. All of this firs well with the portrait 
of the charismatic drawn here. 
Reagan also had a family constellation of a protective and loving 
mother and a distant and threatening paternal figure common to charis-
matic leaders, and from his biographers and his autobiography one gets 
a strong sense that boundaries of reality and imagination blur in his 
world, as they typically do in the worlds of other inspirational leaders. 
But the most evident and telling similarity is that Reagan, like other 
charismatiCS, is an actor by virtue of his inner nature; someone who 
can move other people by his controlled revelation of emotional states. 
Unlike others, he even made acting his profession. 
Reagan and his administration therefore did show charismatic traits, 
albeit in an attenuated and mixed manner, suited to an era of relative 
peace, where challenges to identity were muted and where technical 
and bureaucratic institutions retained their power rationally to constrain 
and to regulate the inspirations of the leader. His case was also compli-
cated by the important role of propaganda and media manipulation in 
his administration. But to dismiss Reagan's appeal as purely pragmatic, 
or due to a resurgence of conservative values, or even as a result of ~'manufactured charisma" reliant on the fakery of an experienced actor 
IS to deny that a large segment of the American public was deeply 
compelled by President Reagan- a compulsion only explicable as charis-
manc attachment. 
Today, however, Reagan seems almost a quamt figure, and h1s simple 
values and easy polarization of the world appear far removed from the 
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complex and fluid reality we face. For example, since I wrote this book, 
the Soviet Union, Reagan's "evil empire", has fallen into separate and 
often hostile parts; a shattered Yugoslavia threatens to engulf Europe 
in new spasms of ethnic hatred; a newly united Germany IS torn by 
fascist racism; starvation and violence ravage Africa and Asia. The 
global economy is unstable and unpredictable; unemployment continues 
to rise, while the distance between the rich and the poor keeps growing. 
And AIDs, the modern plague, continues its insidious and ternfymg 
spread. 
Yet, simultaneously, nuclear war is less and less possible, the com-
munities of the world seem to be more aware of their inevitable interde-
pendency, South Africa is moving slowly toward integration, Middle 
East peace talks continue, the European Community gropes toward 
unity, and a new administration in the United States promises change. 
Such rapid social transformations promote both malaise and hope. 
From my perspective, the time is ripe for the rise of charismatiC figures 
who can provide us with models for our future and experiences of 
communion. What the content of those models will be, and whether 
those experiences will be destructive or elevating, remams to be seen. 
Perhaps an awareness of the way in which charisma actually operates 
may have some ameliorative effect on its advent. But perhaps not. In 
any case, it is better to look our condition in the face, since de01al only 
furthers our alienation from ourselves. 
Bibliography 
Abel, Theodore 1938: Why Hitler Came into Power: An Answer Based on 
the Original Life Stories of Six Hundred of his Followers. New York: 
Prentice Hall. 
Adas, Michael1979: Prophets of Rebellion: Millenarian Protest Movements 
against European Colonial Order. Chapel Hill, NC: University of 
North Carolina Press. 
Adler, Gerald 1979: The Myth of Alliance with Borderline Patients. 
American journal of Psychiatry, 136, 642-5. 
Adorno, Theodor et al. 1950: The Authoritarian Personality. New York: 
Harpers. 
Alberoni, Francesco 1983: Falling in Love. New York: Random House. 
Allen, William 1984: The Nazi Seizure of Power. New York: Franklin 
Watts. 
Appel, Willa 1983: Cults in America: Programmed for Paradise. New York: 
Holt, Rinehart and Winston. 
Arendt, Hanna 1973: Totalitarianism. New York: Harcourt Brace Jovano-
vich. 
Atkins, Susan with Slosser, Bob 1977: Child of Satan, Child of God. 
Plainfield, NJ: Logos. 
Bainbridge, William 1978: Satan's Power: A Deviant Psychotherapy Cult. 
Berkeley, CA: University of California Press. 
Bainbridge, William and Stark, Rodney 1980: Scientology: To Be Perfectly 
Clear. Sociological Analysis, 41, 128-36. 
Becker, Ernest 1973: The Denial of Death. New York: Free Press. 
Becker, Howard 1946: German Youth: Bond or Free. New York: Oxford 
University Press. 
Beigel, H. 1951: Romantic Love. American Sociological Review, 16,326-34. 
Bellah, Robert 1973: Introduction. In Roberr Bellah (ed.), Emile Durkheim 
on Morality and Society. Chicago: University of Chicago Press. 
--, Madsen, Richard, Sullivan, William, Swidler, Ann and Ttpton, Steven 
1985: Habzts of the Heart: Individualism and Commitment in 
Amencan Lzfe. New York: Harper and Row. 
Benedtct, Ruth 1923: The Concept of the Guardtan Sptrit 10 North America. 
Memozrs of the American Anthropologtcal Assoczatzcm, vol. 29. 
'·· 
, 
. 
Bibliography 225 
Bensman, Joseph and Givant, Michael 1975: Charisma and Moderniry: 
The Use and Abuse of a Concept. Social Research, 42, 570-614. 
Bergmann, M. 1980: On the Intrapsychic Function of Falling 10 Love. 
Psychoanalytic Quarterly, 49, 56-77. 
Berne, Eric 1978: Transactional Analysis in Psychotherapy, New York: 
Grove Press. 
Bettelheim, Bruno 1943: Individual and Mass Behavior in Extreme 
. . Situations. journal of Abnormal and Social Psychology, 38, 417-52. 
B~mon, ~udolph 1976: Hitler Among the Germans. New York: Elsev1er. 
B~on, W1lfred 1961: Experiences in Groups. New York: Bas1c Books. 
B1rd, F. 1979. The Pursuit of Innocence: New Religious Movemems and 
Moral Accountabiliry. Sociological Analysis, 40, 335-46. 
Bogoras, Waldemar 1909: The Chukchee. Memoirs of the jesup North 
Pacific Expedition, vol. 11. New York: American Museum of Natural 
History. 
Bourguignon, Erika 1968: World Distribution and Patterns of Possess1011 
States. In Raymond Prince (ed.), Trance and Possesswn States, 
Montreal: R.M. Burket Memorial Sociery. 
Boyer, L. Bruce et al. 1964: Comparison of Shamans and Pseudoshamam 
of the Apaches of the Mescalero Indian Reservanon: A Rorschach 
Study. journal of Projective Techniques, 28, 173-80. 
Bromley, David and Shupe, Anson 1981: Strange Gods: The Great American 
Cult Scare. Boston: Beacon Press. 
Bugliosi, Vincent with Gentry, Curt 1974: Hefter Ske/ter: The Tme Story 
of the Manson Murders. New York: Norton. 
Bullock, Alan 1962: Hitler: A Study m Tyranny. New York: Harper and 
Row. 
Canetti, El1as 1978: Crowds and Power. New York: Seabury. 
Chang, K.C. 1983: Art, Myth, and Ritual: The Path to Political Author~ty 
in Ancient China. Cambridge, MA: Harvard Universiry Pres). 
Chasseguet-Smirgel, jeannine 1976: Some Thoughts on the Ego Ideal. 
Psychoanalytic Qttarterly, 45, 345-73. 
Chessick, Robert 1979: A Practical Approach to the Psychotherapy of the 
Borderline Patient. Amerrcan journal of Psychotherapy, 3 3, 5 31-46. 
Childs, David 1971: Germany Since 1918. New York: Harper and Row. 
Cohen, Yehudi 1968: Ends and Means in Polincal Control. Ammcan 
Anthropologist, 71, 658-87. . 
Cohn, Norman 1970: The Pursuit of the Mrllemmun. Revolutwnary 
Millenarians and Mystical Anarchists of the Mrddle Ages. (ReVI)ed 
edition). New York: Oxford Universiry Press. 
Coppinger, R. and Rosenblatt, P. 1968: RomantiC Love and Subsistence 
Dependency. Southtuestern journal of Anthropology, 24, H0-:"19. 
Cra1g, Gordon 1978: Gennany 1866-1945. New York: Oxford Unmrslry 
Press. Czapt.cka, M. 1914: Aborrgmal Srberra. Oxford: Clarendon Pre~'· 
Dahrendorf, Ralf 1979: Soetety and Democr.JC)' in Cerm.Jn)'· New York: 
Norton. 
226 Bibliography 
Darnton, Robert 1968: Mesmerism and the End of the Enlightenment in 
France. New York: Schocken. 
Deikman, Arthur 1972: Deautomatization and the Mystic Experience. In 
Charles Tart (ed.), Altered States of Consciousness, New York: 
Doubleday. 
Demos, Virginia 1988: Affect and the Development of the Self: A New 
Frontier. In Arnold Goldberg (ed.), Frontiers in Self Psychology, vol. 3, 
Hillsdale, NJ: The Analytic Press. 
Deren, Maya 1953: Divine Horsemen. London: Thames and Hudson. 
Descartes, Rene 1972: Discourse on Method and Meditations. Harmonds-
worth: Penguin. 
Deutsch, Alexander 1980: Tenacity of Affiliation to a Cult Leader - A 
Psychiatric Perspective. American journal of Psychiatry, 137, 1,569-73. 
--1983: Psychiatric Perspectives on an Eastern-style Cult. In David 
Halperin (ed.), Psychodynamic Perspectives on Religion, Sect and Cult, 
Boston: john Wright. 
Devereux, Georges 1955: Charismatic Leadership and Crisis. In W. 
Muensterberger and S. Axelrod (eds), Psychoanalysis and the Social 
Sciences, New York: International Universities Press. 
--1961: Shamans as Neurotics. American Anthropologist, 63, 1,088-90. 
Dicks, H..V. 1972: Licensed Mass Murder: A Social Psychological Study of 
some SS Killers. London: Sussex Universiry Press. 
DKlerot, Denis 1964: Rameau's Nephew and Other Works. New York: Bobbs-Merrill. 
Douglas, Mary 1970: Natural Symbols. Harmondsworth: Pengum. 
Downtown, james V. 1979: Sacred journeys: The Converston of Young 
Americans to Divine Light Mission. New York: Columbia Universtry 
Press. 
Driscoll, D., Davis, K. and Lipetz, M. 1972: Parental Interference and 
Romannc Love: The Romeo and Juliet Effect. journal of Personality 
and Social Psychology, 24, 1-10. 
Durkheim, Emile 1965: The Elementary Forms of the Religtous Life. New 
York: Free Press. 
--1966: Suteide. New York: Free Press. 
--1973: The Dualism of Human Nature and its Social Conditions. In 
Robert Bellah (ed.), Emile Durkheim on Morality and Society, Chicago: 
University of Chicago Press. 
--1982: The Rules of Sociological Method. New York: Macmillan. 
--1984: The Division of Labor in Society. New York: Free Press. 
Eagle, Morris 1984: Recent Developments in Psychoanalysis. Cambridge, 
MA: Harvard Universiry Press. 
Eltade, Mtrcea 1964: Shamanism: Archatc Techniques of Ecstasy. Pnnceron, 
NJ: Pnnceton Umversity Press. 
Eltas, Norbert 1983: Court Society. New York: Bast! Blackwell. 
Ellenberger, Henri 1970: The Discovery of the Unconsetous. New York: 
Baste Books. 
Ellwood, Robert Jr 1973: Religtous and Spmtual Groups in Modern 
Amertea. Englewood Chffs, Nj: Prenttce-Hall. 
Bibliography 227 
E~mons, ~uel1988: Manson in His Own Words. New York: Grove Press. 
Enkson, Enk 1970: On the Nature of Psycho-historical Evidence: In Search 
of Gandhi. In D. Rusrow (ed. ), Philosophers and Kings New York 
Braziller. ' ' 
--1985: Childhood and SoCiety, New York: Norton. 
Fac, Boleslaw 1982: Lech Walesa- The Man Who Spoke Up. In The Book 
of Lech Walesa. New York: Simon and Shuster. 
Fairbairn, W. 1954: The Object-Relations Theory of the Personalzty. New 
York: Basic Books. 
Feinsod, Ethan 1981: Awake in a Nightmare. New York: Norton. 
Fest~ joachtm 1974: Hitler. New York: Harcourt Brace Jovanovtch. 
,fesnnger, Leon, Riecken, Henry and Schacter, Stanley 1956: When Prophecy 
_ Fails. Mmneapolis: Universtty of Minnel>ota Press. 
Ftske, M. 1980: Changing Hierarchies of Commttmenr in Adulthood. In 
N. Smelser and E. Enkson (eds), Themes of Love and Work m 
. Adulthood. Cambridge, MA: Harvard University Press. 
Fttzgerald, Frances 1986: Rajneeshpuram - Part I. New Yorker, 22 Sept., 
46-96. 
Fortuna, Grzegorz 1982: Be Great, Mr. Walesa! ln The Book of Lech 
Walesa. New York: Simon and Shuster. 
Freud, Sigmund 1950: Totem and Taboo. New York: Norton. 
--1957: On Narcissism: An Introduction. In The Complete Psychologtcal 
Works of Sigmund Freud, London: Hogarth, vol. 14. 
--1959: Group Psychology and the Analysis of the Ego. New York: 
Norton. 
--1962: Civilization and its Dtscontents. New York: Norton. 
--1977: Introductory Lectures on Psychoanalysts. New York: Norton. 
Fried, Morton 1965: Readings m Anthropology, vol. 1. New York: Thomas 
Y. Crowell. 
Friedel, David and Schele, Linda 1988: Kingship in the Late Preclasstc Maya 
Lowlands: The Instruments and Places of Ritual Power. Amencan 
Anthropologist, 90, 547-67. 
Fromm, Erich 1941: Escape from Freedom. New York: Holt, Rmehart and 
Winston. 
Fromme, Lynette 1975: Memotrs of Squeaky Fromme. Time, 15 September, 
12-14. 
Furec, Fran~ois 1981: Jnterpretmg the French R~volut1011. London: Cam-
bridge University Press. . 
Galancer, M. et al. 1979: The Moonies: A Psychologtcal Study of Conver)ton 
and Membership in a Contemporary Rehgaous Seer. Amertean )o11rnal 
of Psychtatry, 136, 165-70. . 
Gallagher, Nora 1979: jonestown: The Survivors Story. New York Ttmes 
Magazine, 18 November, 124-36. 
Gay, Peter 1985: Freud for J-ltstortans. New York: Oxford Umversny Pre!>~· 
Geller, J. and Howard, G. 1972: Some Soctop)y~:.hologtcal CharactemtJC) 
of Student Political Acttvasts. journal of Applted Soaal Psychology, 
22, 114-37. 
228 Bibliography 
Gellner, Ernest 1985: Relativism and the Social Sciences. Cambridge: 
Cambridge University Press. 
Gilbert, G.M. 1950: The Psychology of Dictatorship. New York: Ronald 
Press. 
Gl:h~man, Ronald 1975: Legitimacy anJ ,\hnufacturt!d Chamma. Soctal 
Research, 42, 615-36. 
Coffman, Ervang 1959: The Presentation of Self m l:veryday Ltfe. New 
York: Doubleday Anchor. 
--1968: Asylums. Harmondsworrh, Penguin. 
Gr~~n. Manan 1974: The Von Richthufen Ststers: The Tnumphant and the \ 
Tragic Modes of Love. New York: Basic Boob. 
Greenfield, L1ah 1985: Reflections on the Two Chari~ma~. British journal 
of Soc10/ogy, 36, 117- 32. 
Gnm, John 1983: The Shaman: Patterns of Siberian and Oiibway Healing. 
Norman, OK: University of Oklahoma Press. 
Guenther, Mathia~ 1975: The Trance Dance as an Agent of Social Change 
among the Farm Bushmen of the Ghanzi Di~trict. Botswana Notes 
and Records, 7, 161-6. 
Gutman, David 1973: The Subjective Politic~ of Power: The Dilemma of 
Post-Superego Man. Social Research, 40, 570-616. 
Haberma~, Jiirgen 1979: Communication and the Evolutmn of Society. 
Boston : Beacon. 
Hall, John 1982: The Apocalypse at Jone~rown. In Ken Lev1 (ed. ), Vwlence 
and Relig10us Commitment: Implications ofjim jones' People's Temple 
Movement. University Park: Pennsylvania State. 
Hall , John A. 1987: Liberalism, Politics, Ideology and the Market. Chapel 
Hill, NC: Umversity of North Carolana Pre~~-
Halperm, Dav1d 1983: Group Proces~e~ in Cult Affiliation and RecrUitment. 
In Dav1d Halpenn (ed.), Psychodynamic Perspectwes on Reltgwn, Sect 
and Cult, Boston: john Wright. 
Handelman, Don 1968: Shamanizing on an Empty Stomach. Amencan 
Anthropologist, 70, 353-5. 
Hanfsraengl, Ernst 1957: Unheard Witnesses. Ph1ladelph1a: J.B. Lippincott. 
Heiden, Konrad 1935: A History of National Socialism . New York: Knopf. 
Heinlem, Robert 1968: Stranger in a Strange Land. New York: Berkley. 
Herf, Jeffrey 1984: Reactionary Modermsm: Technology, Culture and 
Politics in Weimar and the Third Reich. Cambridge: Cambridge 
University Pres~. 
Herling, Gustav 1993: "Soundbites 1992" Guardia, Weekly, 148, 2: 23. 
Hine, V1rginia 1974: The Deprivation and Disorganization Theories of 
Soc1al Movements. In Irving Zarct~ky and Mark Leone (eds), Reltg10us 
Movements in Contemporary America. Pnnceton, NJ : Pnnceton 
Umvermy Press. 
Hir)chman, Albert 0. 1977: The Pass10ns and the Interests: Polttteal 
Arguments for Capitalism before 1ts Tnumph. Pnnceton, NJ: Pnnceton 
Umver!>1ty Pres). 
Bibliography 229 
Holborn, Hajo 1970: A Htstory of Modern Germany, 1840-1945. New 
York: Knopf. 
Hoffer, Eric 1951: The True Believer. New York: Harper and Row. 
Hughes, Richard 1961 : The Fox in the Attic. New York: Harper and Row. 
Hultkr.lntZ, A. 1962: Splrtt Lodge, a North Amem:an Shamam~tl( Sean,e. 
In ~arl Erdsman (ed.), Studies in Shamamsnt, Abo, Norway: Scnpta 
lnsmuri Donneriani Aboensis. 
--1978: Ecological and Phenomenonological Aspects of Shamanism. In 
V. Dioszegi and M. Hoppal (eds), Shamanism in Siberia, Budape)t: 
Academiai Kiado. 
Hume, David 1964: Essays Moral, Political and Literary, eds T.H. Green 
and T.H. Grose (2 vols). Aalen, Germany: Scientia Verlag. 
--1978: A Treatise of Human Nature, ed. L.A. Selby-Bagge. London: 
Oxford University Press. 
Hunt, Lynn 1984: Politics, Culture and Class in the French Revolutton. 
Berkeley: University of California Press. 
Huston, T. and Burgess, R. 1979: Social Exchange in Developing 
Relationships. In R. Burgess and T. Huston (eds), Social l:.xchange in 
Developing Relationshtps. New York: Academac Press. 
Jacobs, J. 1984: The Mall. Prospect Heaghts, IL: Waveland. 
James, Wilham 1929: Variettes of Religious Exptmenct. New York: Modern 
Library. 
Janion, Maria 1982 "On the Difference Between a 'Worker' and a 'Rep· 
resentative of the Working Class"'. In The Book. of Lech Walesa. 
New York: Simon and Shuster. 
Jochelson, Vladimir 1926: The Yukaghtr and the Yttkaghmud Tttngus. 
Memoirs of the jesup North Pacific Expedttt011, vol. 14. New York: 
American Museum of Narural History. 
Jouvenel, Bertrand de 1958: Authoriry: The Efficaent lmperauve. In C. 
Friedrich (ed.), Authority. Cambridge, MA: Harvard Unaversl!y Press. 
Kanter, Rosabeth Moss 1972: Commitment and Commumty: Communes 
and Utopias in Sociological Perspectwe. Cambridge, MA: Harvard 
Unaversiry Press. 
Katz, Richard 1982: 801/mg Energy: Communi~?' H~aling among the 
Kalahari Kung. Cambradge, MA: Harvard Unave~ary Press. 
Kennedy, Keven 1985: Manson at 50. Harper's Magazme, Sept. 28-9. 
Kephart, William 1987: Extraordinary Groups. New York: St Martans. 
Kernberg, Otto 1967: Borderline Personahry Organ~zanon. Journal of the 
American PsychoanalytiC Associatimt, 15, 64 t-85. 1 
-1977: Boundaries and Structure in Love Rclanonshaps. journal oft 'e 
Amerrcan PsychoanalytiC Association, 25, 81-144. , 
-1980: Love, the Couple and the Group: A PsychoanalytiC Frame. 
Psychoanalytic Quarterly, 49, 78-108. , 
Kerns, Phil with Weed, Doug 1979: People's Temple: Peoples Tomb. 
Plainfield, NJ: Logos. h Th d R h 
Kershaw, Ian 1987: The Httler Myth: Image and Reality tnt t tr ete · 
Oxford: Clarendon Press. 
230 Bibliography 
Kersten, Felix 1962: The Kersten Memoirs 1940-1945. New York: 
Macmillan. 
Khaldun, Ibn 1981: The Muqaddimah. Princeton, NJ : Princeton University 
Press. 
Kilduff, Marshall and ]avers, Ron 1979: J"he Suicide Cult. New York: 
Bantam. 
Klein, Melanie 1975: Envy and Gratitude and Other Works. New York: 
l)dl. 
Knox, R.A. 1950: Enthusiasm: A Chapter in the History of Religion, with 
Special Reference to the XVII and XVIII Centuries. New York: 
Oxford University Press. 
Kohut, Heinz 1977: The Restoration of the Self. New York: International 
Universities Press. 
--1985: Self-Psychology and the Humanities. New York: Norton. 
Kornhauser, W. 1959: The Politics of Mass Society. New York: Free Press 
of Glencoe. 
Kracauer, Siegfried 1974: From Caligari to Hitler: A Psychological History 
of the German Film. Princeton, NJ: Princeton University Press. 
Krader, L. 1978: Shamanism: Theory and History in Buryat Society. In Y. 
Dioszegi and M. HoppaJ (eds), Shamanism in Siberia, Budapest: 
Academiai Kiado. 
Kriegman, D. and Solomon, L. 1985a: Cult Groups and the Narcissistic 
Personality: The Offer to Heal Defects in the Self. International journal 
of Group Psychotherapy, 35, 236-61. 
--1985b: Psychotherapy and the "New Religions": Are they the Same? 
Cultic Studies journal, 2, 2-16. 
Kroeber, A. 1962: Psychosis or Social Sanction. In A. Kroeber (ed.), The 
Nature of Culture, Chicago: University of Chicago Press. 
La Barre, Weston 1970: The Ghost Dance. New York: Doubleday. 
Lame Deer, John and Erdoes, Richard 1972: Lame Deer, Seeker of Visions. 
New York: Simon and Schuster. 
Lan, D.M. 1985: Guns and Rain: Guerillas and Spirit Medittms in 
Zimbabwe. London: James Currey. 
Landes, Ruth 1969: The Ojibwa Woman. New York: AMS Press. 
Langer, Walter 1972: The Mind of Adolf Hitler: The Secret Wartime 
Report. New York: Basic Books. 
Lanteneri, V. 1963: Religion in Context: The Religions of the Oppressed. 
London: MacGibbon and Kee. 
Lasch, Christopher 1977: Haven in a Heartless World. New York: Basic 
Books. 
--1979: The Culture of Narcissism: American Life in an Age of 
Dtmimshing Expectations. New York: Norton. 
--1984: The Minimal Self New York: Norton. 
Lasswell, Harold 1960: Psychopathology and Politics. New York: Viking. 
LeBon, Gustave 1952: The Crowd: A Study of the Popular Mmd. London: 
Ernest Benn. 
Lee, Rtchard 1968: The Sociology of the !Kung Bushman Trance Perform-
j 
f 
Bibliography 231 
ances. In Raymond Prince (ed.), Trance and Possesssion States, 
Montreal: R.M. Burket Memorial Society. 
Lesse, S. 1969: Revolution Vintage 1968: A Psychosocial View. American 
Journal of Psychotherapy, 23, 584-98. 
Letwin, Shirley 1965: The Pursuit of Certainty. Cambridge: Cambndge 
University Press. 
Levine, Saul 1984: Radical Departures. Psychology Today, August, 20--7. 
Levinger, G. 1977: The Embrace of Lives: Changmg and Unchanging. In 
G. Levinger and H. Raush (eds), Close Relationships: Perspectrves on 
the Meaning of Intimacy. Amherst, MA: University of Massachusetts 
Press. 
Levi-Strauss, Claude 1963: The Sorcerer and his Magic. In Claude Levi· 
. Strauss (ed.), Structural Anthropology, New York: Basic Books. 
Lew1s, I.M. 1971: Ecstatic Religion: An Anthropological Study of Spirit 
Possession and Shamanism. Harmondsworth: Penguin. 
--1986: Religion in Context: Cults and Charisma. Cambridge: Cambridge 
University Press. 
Lienhardt, Godfrey 1961: Divinity and Experience: The Relrgion of the 
Dinka. Oxford: Clarendon Press. 
Lifton, Robert Jay 1961: Thought Reform and the Psychology ofTotalrsm. 
New York: Norton. 
--1969: Boundarres: Psychological Man in Revolutron. New York: S1mon 
and Schuster. 
Lindholm, C. 1988a: Lovers and Leaders. Socral Scrence Information, 16, 
3-45. 
-1988b: The Soc1al StructUre of Emotional Constraint. Ethos, 16, 
227-46. 
-unpublished MS, The Social Anthropology of Romantic Love. 
Lmdholm, Charles 1992: Charisma, Crowd Psychology and Altered State!> 
of Consciousness. Cultr1re, Medicine and Psychiatry 16: 2!r:'- 310. 
Lipset, Seymour Martin 1979: The First New Natron: The Umted States 
in Historical and Comparative Perspectrve. New York: Norton. 
Little, G. 1984: Polrtical Ensembles. New York: Oxford Umvers1ty Pres~. 
Lofland, John and Stark, Rodney 1965: Becoming a World Saver: A Theory 
of Conversion to a Deviation Perspective. Amer~carr Socrologrcal 
Review, 30, 862-74. 
Lommel, Andreas 1'967: Shama11ism: The Beginnings of Art. New York: 
McGraw-Hill. 
Ludecke, Kurt 1937: I Knew Hitler. New York: Scnbner\. 
Ludwig, Arnold 1972: Altered States of ConscJOusne~~. In Chark~ Tart 
(ed.), Altered States of Consciousness, New York: Doubleday: . 
Machiavelli, Niccoli> 1988: The Prmce. New York: Cambndge Umver~aty 
Press. Madntyre, Alasdair 1981: After Vrrtr~e: A Study in MoroJI Theory. I ondon: 
Duckworth. . McLell V d A p 19"'7· The Voices ofCrms. l"e\ .. York Putnam. 
an, . an very, · ' · l '\; York· 
Marnn, Oav1d 1978: A Gmeral Theory of Secu arrzutron. · C" • 
I ' 
i 
232 Bibliography 
Harper and Row. . 
Mazlich, Bruce 1981: Leader and Led, Individual and Group. In Psychtatry, 
9, 214-37. 
Michelet, Jules 1967: History of the French Revolution, ed. Gordon Wright, 
tr. Charles Cocks. Chicago: University of Chicago Press. 
Mtchels; Robert 1949: First Lectures in Political Sociology, tr. Alfred de 
GriZia. Minneapolis: University of Minnesota Press. 
Mill, John Stuart 1975: On Liberty. New York: Norton. 
Miller, J. 1980: Romantic Couples and the Group Process. In K. Pope (ed.), 
On Love and Loving, San Francisco: jossey-Bass. 
Mills, Jeannie 1979: Six Years with God: Life Inside Rev. jim jones's 
Peoples Temple. New York: A & W Publishers. 
Mitscherlich, Alexander 1969: Society Without the Father. London: 
Tavistock. 
Moore, Rebecca 1986: The jonestown Letters: Corre,spondence of the 
Moore Family 1970-1985. Lewiston, MN: Edwin Mellen Press. 
Moscovici, Serge 1985: The Age of the Crowd: A Historical Treatise on 
Mass Psychology. New York: Cambridge University Press. 
Mosse, George 1964: The Crisis of German Ideology. New York: Grosset 
& Dunlap. 
--1968: Nazi Culture. New York: Grosset & Dunlap. 
Mukhopadhyay, C. 1979: The Functions of Romantic Love. Behavior 
Science Research, 14, 57-63. 
Muon, Henry 1973: The Mushrooms of Language. In M. Harner (ed.), 
Hallucinogens and Shamanism, New York: Oxford University Press. 
Murphy, Jane 1964: Psychotherapeutic Aspects of Shamamsm on St 
lawrence Island, Alaska. In A. Kiev, Magic, Faith and Healing, 
London: Free Press. 
Nelson, Godfrey 1960: The Spiritualist Movement and the Need for a 
Redefinition of Cult. journal for the Scientific Study of Religion, 8, 
153-60. 
Neumann, Franz 1942: Behemoth. London: Oxford University Press. 
Nietzsche, Fnedrich 1964: The Will to Power, tr. Anthony Ludovici. New 
York: Russell and Russell. 
--1966: Beyond Good and Evil. New York: Vintage. 
--1977: The Twilight of the Idols and The Anti-Christ, tr. R.J. 
Hollingdale. Harmondsworth: Penguin. 
Noll, Richard· 1983: Shamanjsm and Schizophrenia: A State Specific 
Approach to the "Schizophrenia Metaphor" of Shamanic States. 
American Ethnologist, 10, 443-59. 
Nordland, Odd 1962: Shamanism as an Experiencing of "the Unreal." In 
Carl Erdsman (ed.), Studies in Shamanism, Abo, Norway: Scripta 
lnstHutt Donneriani Aboensis. 
Nyomarkay, Joseph 1967: Charisma and Facttonaltsm m the Nazi Party. 
Mtnneapolts: Umverstty of Minnesota Press. 
Ohnukt-Tierney, Emiko 1980: Shamans and lmu Among Two Ainu Groups. 
Bibliography 233 
Ethos, 8, 204-28. 
Olsson, Peter 1983: Adolescent Involvement with the Supernatural and 
Cults. In David Halperin (ed.), PsychodynamiC PerspectiiJes on 
Religion, Sect and Cult, Boston: john Wright. 
O'Toole, Roger 1975: Sectarianism in Politics: Case Studie~ of Mao1sts and 
De Leonists. In Roy Wallis (ed.), Sectarianism, London: Peter Owen. 
Ozouf, Mona 1988: Festivals and the French Revolution. Cambndge, MA: 
Harvard University Press. 
Peters, Larry 1982: Trance, Initiation and Psychotherapy m Tamang 
Shamanism. American Ethnologist, 9, 21-46. 
Pope, Kenneth 1980: Defining and Studying Romantic Love. In K. Pope 
(ed.), On Love and Loving, San francisco: jossey-Bass. 
Rauschning, Hermann 1940: The Voice of Destruction. New York: Putnam. 
Rebhan, James 1983: The Drug Rehabilitation Program: Cults in Formation? 
In David Halperin (ed.), Psychodynamic Perspectives on Religton, Sect 
and Cult, Boston: John Wright. 
Reich, Wilhelm 1970: The Mass Psychology of Fascism. New York: Farrar, 
Straus and Giroux. 
Reik, T. 1972: A Psychologist Looks at Love. New York: Holt, Rinehart 
and Winston. 
Reiterman, Tim with Jacobs, John 1982: Raven: The Untold Story of the 
Rev. jim jones and his People. New York: Dunon. 
Reston, James Jr 1981: Our Father Who Art in Hell. New York: T1mes 
Books. 
R1chardson, James T. 1982: A Comparison Between Jonestown and Other 
Cults. In Ken Levi (ed.), Violence and Reilgrous Commttment: 
Implications of }tm jones's People's Temple Movement, University 
Park, PA: Pennsylvania State. 
Riesman, David with Glazer, Nathan and Denny, Ruel 1961: The Lonely 
Crowd. New Haven: Yale University Press. (Abndged, With a new 
foreword). 
Rivera, Geraldo 1988: Murder: Lwe from De<Jth Rote. In Grraldu 
Transcripts, 55. New York: Investigative News Group Inc. 
Robbins, Thomas and Anthony, Dick 1978: New ReligiOn~. Famille~ and 
Brainwashing. Society, May/june, 77-83. 
Roheim, Geza 1970: The Origin and function of Culture .. In W. 
Muensrerberger (ed.), Man and Hts Culture, New York: Tapllnger. 
Rosenblatt, P. J 967: Marital Residence and the Funcnon of Romanuc Love. 
Ethnology, 6, 471-80. . 
-1978: Cross-Cultural Perspectives on AttraCtiOn. In r. !"iu~ton, 
Foundattons of Interpersonal Attractron, New York: AcademiC Pre;o,. 
Rubm, z. 1973: Lrkmg and Loving. New York: Holt, Rmehart Jnd 
Wmsron. o· b 
Rude George 1964: The Crowd in History: A Study of Popui.Jrh uWturl : 
' Ia d 1730-1848 New York: jo n J ey 
anus m France and E11g n : · 
and Sons. 
234 Bibliography 
Sacks, Oliver 1985: The Man who Mistook his Wife for a Hat. New York: 
Harper and Row. 
Sandel, M. 1982: Liberalism and the Limits of justzce. New York: 
Cambndge University Press. 
Sanders, Ed 1971: The Family. New York: Dutton. 
Schaffner, Bertram 1948: Father Land: A Study of Authoritarianism in the 
German Family. New York: Columbia University Press. 
S..:h1Her, Irvine 19""3: Charisma: A Psychoanalytic Look at Mass Society. 
Toronto : University of Toronto. 
Schramm, Percy 1971: Hitler: The Man and the Military Leader. Chicago: 
Quadrangle. 
Schreck, Nikolas (ed.) 1988: The Manson File. New York: Amok Press. 
Schweitzer, Albert 1984: The Age of Charisma. Chicago: Nelson Hall. 
Segalen, Martine 1986: Historical Anthropology of the Family. New York: 
Cambridge University Press. 
Sennett, Richard 1981: Authority. New York: Vintage. 
Shils, Edward 1965: Charisma, Order, Status. American Sociological 
Review, 30, 199-213. 
Shirokogoroff, S. 1935: Psychomental Complex of the Tungus. London: 
Kegan Paul, Trench, Teubner. 
Shorter, E. 1975: The Making of the Modern Family. New York: Basic 
Books. 
Shupe, Anson 1981: Six Perspectives on New Religions: A Case Study 
Approach. New York: Edwin Mellen Press. 
Shweder, Richard 1972: Aspects of Cognition in Zinacanteco Shamans, 
Experimental Results. In William Lessa and Evon Vogt, Reader m 
Comparative Religion, New York: Harper and Row. 
Simcox-Reiner, Beatrice 1979: A Feeling of Irrelevance: The Effects of a 
Non-supportive Society. Social Casework, 60, 3-10. 
S1menon, Georges 1984: interview. New York Times Magazine, 22 April, 
20-3, 60-6. 
Sipe, Onjya, with McGrath, Robert 1976: Devil's Dropout. Milford, Cf: 
Mon. 
Sklar, Dusty 1977: Gods and Beasts: The Nazis and the Occult. New York: 
Thomas Crowell. 
Slater, Philip 1976: The Pursuit of Loneliness: American Culture at the 
Breaking Point. Boston: Beacon Press. 
--1977: Footholds. Boston: Beacon Press. 
Smith, Bradley F. 1967: Adolf Hitler: His Family, Childhood and Youth. 
Stanford: Hoover Institution. 
Solomon, Robert 1981: Love: Emotion, Myth and Metaphor. Garden City, 
NY: Anchor. 
Spero, Moshe 1983: Individual Psychodynamic Intervention with the Cult 
Devotee. In David Halperin (ed.), Psychodynamic Perspecttves on 
Reltgton, Sect and Cult, Boston: john Wnght. 
Stern, Fmz 1961: The Politics of Cultural Despazr. Berkeley, CA: Umversity 
of California Press. 
Bibliography 235 
--1972: The Failure of llliberalism. New York: Knopf. 
Stone, L. 1978: The Family, Sex and Marriage in England: 1500-1800. 
New York: Harper and Row. 
Swanson, Guy 1978: Trance and Possession: Studies of Charismatic 
. Influence. Review of Religious Research, 19, 253-78. 
Sw1dler, A. 1980: Love and Adulthood in American Culture. InN. Smelser 
and E. Erikson (eds), Themes of Work and Love in Adt1lthood 
Cambridge, MA: Harvard University Press. ' 
Tarde, Gabriel 1903: The Laws of Imitation. New York: Henry Holt and 
Co. 
T~ylor, A.J.P 1988: The Course of German History. London: Routledge. 
T1pton, Steven 1982: Getting Saved from the Sixttes. Berkeley, CA: 
University of California Press. 
Tocqueville, Alexis de 1969: Democracy m Amertca. Garden C1ty, NY: 
Doubleday. 
Tumarkin, Nina 1983: Lenin Lives! The Lenin Cult in Sovtet Russia. 
Cambridge, MA: Harvard University Press. 
Turner, Henry (ed.) 1985: Hitler- Memoirs of a Confidant. New Haven: 
Yale Un1versity Press. 
Turner, Victor 1982: The Rttual Process. New York: Aldme. 
Waite, Robert 1952: Vanguard of Nazism: The Free Corps Movement m 
Postwar Germany 1918-1923. Cambridge, MA: Harvard Un1vermy 
Press. 
--1971: Adolf Hitler's Anti-semitism: A Study m History and Psychoanaly-
sis. In Benjamin Wolman (ed.), PsychoanalytiC /nterpretatwtts of 
History, New York: Bas1c Books. 
--1977: The PsychopathiC God: Adolf Httler. New York: Basic Booh. 
Walesa, Lech 1987: A Way of Hope. New York: Henry Holt. 
Wallace, Anthony 1956: Revitalization Movements. Amertcan Anthropo-
logist, 58, 264-81. 
Wallis, Roy 1984: The Elementary Fomts of the Netu Reltg10us I tfe. 
london: Routledge and Kegan Paul. . 
Watson, Tex 1978: "Wtll You Dte For Me?" Old Tappan, NJ: Flemmg H. 
Revell. 
Weber, Eugen 1965: The New Right: An Introduction. In Han\ Rogger 
and Eugen Weber (eds), The European Rtght: A Historicul Profile, 
Berkeley, CA: Univers1ty of California Pre!>.,. 
Weber, Max 1946: From Max \Veber: Ess.1ys m SoCiology, ed~ Hans Gerth 
a,d C. Wnght Mills. New York: Oxford Umver!>ll)' Pres~. 
--1949: The Methodology of the Soctal Somas, eds Edward Sh1l\ and 
Henry Fmch. New York: Free Pres~. . . 
--1958: The Protestant Etluc and the Spmt of Cupit.Jitsm. 'Je"' 'rork: 
Scribner's. 
--1978: Economy and 3oetety, eds I. Roth and C. Wmic:h. Berkeley, 
CA: Umversity of California Press. . . 
We1ghrman Jud1th Mar)' 1983: Making Sense of tbe Jonestort't1 \~ttctcie.s . A Soc;ological Htstory of the People's Temple New 'rork FJ"'m 
236 Bibliography 
Mellen Press. 
Weinstein, Fred 1980: The Dynamics of Nazism: Leadership, Ideology and 
the Holocaust, New York: Academic Press. 
Westley, Francis 1982: Merger and Separat~on: Autistic Symbolism in New 
Religious Movements. journal of Psychoanalytic Anthropology, 5, 
137-54. 
Wills, Gary 1987: Reagan's America: Innocents At Home. Garden City: 
Doubleday. 
Willner, Ann Ruth 1984: The Spellbinders: Charismatic Political Leadership. 
New Haven: Yale University Press. 
Wilson, Bryan R. 1975: The Noble Savages: The Primitive Origins of 
Charisma and its Contemporary Survival. Berkeley, CA: University of 
California Press. 
--1976: Contemporary Transformations of Religion. Oxford: Oxford 
University Press. 
Winkelman, Michael 1986: Trance States: A Theoretica l Model and Cross-
Cultural Analysis. Ethos, 14, 174-203. 
Winnicott, D. 1965: The Maturation Process and the Facilitating Environ-
ment. New York: International Universities Press. 
Wolfenstein, E. Victor 1967: The Revolutionary Personality: Lenin, Trotsky, 
Gandh1. Princeton, NJ: Princeton University Press. 
--1969: Personality in Politics. Belmont, CA: Dickenson. 
Wood, Alan Tate with Vitek, Jack 1979: Moonstruck: A Memoir of My 
L1fe in a Cult. New York: William Murrow. 
Worsley, Peter 1968: The Trumpet Shall Sound. New York: Schocken. 
Wosniak, Merzen and Wosniak, Tadeuz 1982: Walesa- an Action Portrait. 
In The Book of Lech Walesa. New York: Simon and Shuster. 
Yee, Min S. and Layton, Thomas 1981: In My Father's House. New York: 
Holt, Rmehart and Winston. 
Yinger, Milton 1946: Religion in the Struggle for Power. Durham, NC: 
Duke Umversity Press. 
--1957: Religion, Society and'the Individual. New York: Macmillan. 
Zablocki, Benjamin 1980: Alienation and Charisma. New York: Free Press. 
Zaehner, R.C. 1974: Our Savage God. London: Collins. 
Index 
abreaction: and Hider 106; '" new 
age movement 180; in 
psychoanalysis 53, 183 among 
shamans 160 166° 
0 ' ' acnon:o desire for 95, 96; opposing 
chansmatic involvement 152 
altered states of consciousness 
(ASCs): ~ttributes of 77-9, 120; 
and chansmatic immersion 78-9 
120-1; euphoria of 77-8, 199; ' 
and hypnotic trance 78° among 
'K ' 0 ung 164; in the Manson Family 
124; ~imilarity to epilepsy 199; 
techmques for achieving 79 see 
also epilepsy; front expenenceo 
hallucinogens; hypnonsm; !kia'; 
regression; trance amb1valence: of 
authority figures 45-6° of 
charismatic relation 7 '88-9° 
within family 182; o!' follow'ers 
55; Hitler's 107; as human 
condition 58; toward healer) 164; 
see also 
Freud anti-structure 167 181 
0 ' 
artist: charisma of 178-9; 
charismatic leader as fa iled lOS, 
133, 178-9, 202, 205; shaman as 
prototypical 202 
atomization: m Medieval Europe 
168; m the modern world 80, 
119; m Nazi Germany 111-ll; of 
pass1ons 19; as precursor to 
chansma 47, 48-9, 81, 119; ste 
also crowd psychology; modermty; 
rationalization 
attachment: to commumty 71; 
Durkhe1m on 28-9; follower's 
des1re for 66; Freud on 51, 58, 
60, 88; need for 82 
avarice, as the primal emouon 15, 
190 
Bettelheim, Bruno, on concenrranon 
camps 76 
Bion, Wilfred: on the character of 
leaders 67; on groups as 
psyschotiC 63; on rationalization 
69; research method of 198 
borderline syndrome: and 
charismatic leaders 65; defined 
65-6, 196; evaluation of 166; 
Huler as 107; among !Kung 
healers 164; Manson as 131; 
modern pressure and 170; shaman 
as 162; see also chansmatic 
relations; detachment; emouons; 
narcissism; paraphrenia; regression 
brainwashmg see thought reform 
bureaucratization see ranonahzanon 
capitalism, as alternative to chamma 
176-7 
Cathohc1sm, and chansmauc renew.1l 
181 
charismatic followers: amb1valence of 
55; and ASCs 77-9; as bored JlO; 
and coeraon 74-6; and collecuve 
efferve!>cence 30-1, 34; demands 
on leaders 170; ecstatic feehng~ of 
16, 30-1, 34, 57, 58-9, 75, 77-8, 
120, Il l, Ill, 197; as 1mpuls1ve . 
45; and love for rhe leader 44, 46, 
56-60, 67, Ill-3; as masochtstJC 
46-7, 52, 54-5, 56, 57, 112-3; as 
238 Index 
mentally ill 67-8, 84, 197, 198; 
and modernity 8~5, 118-19, 
169-71, 198; personality change 
in 78-9; prelogical thought of 40, 
77-9; rage of 55; as regressed 
44-5, 47, 52, 53, 68, 75; as sane 
69-70, 71, 118, 167; as 
revolutionary 167-70, 211; as 
schizophrenic 79; self loss of 25, 
34, 46, 78-9; as somnambulist 
41-2, 44-5, 75; see also 
charismatic leaders; chansmatic 
relations; cults; Hitler; Jones; 
!Kung; Manson; Manson Family; 
Nazism; new age movements; 
shamanism; shamans 
charismatic leaders: ambivalence of 
45-6, 165, 170; as borderline 
personality 65, 84, 107, 164, 
165-6, 170; the 'calling' of 109, 
129-30, 141, 158-9; as channeler 
of impulses 46, 55, 78, 166; as 
cultural ideal 43, 195, 211; 
developmental sequence of 108-9, 
159, 160, 169-70; as divine 25, 
26, 157; emotional detachment of 
201; empathic capacity of 64-5; 
expressing will 18-19; as healer 
160, 162, 166: as hypnotist 42-3, 
78; mtense emotions of 19, 26, 
42, 56, 159-60, 164; love of 
46-7, 56, 58; and modernity 
169-71, 211; as narcissist 46-7, 
52, 57, 63-5, 67, 197; neurotic 
origm of 62-3, 166; as 
nonrauonal 19, 24-26, 43; as 
possessed 26, 43; as psychotic 
63-5, 68, 166, 170; as reflection 
of crowd 32, 43-4, 67, 87-8, 170, 
183; as response to domination 
165; as revitalizing 3~1. 33, 120, 
122, 157, 160, 162, 166, 169, 
189; as revolutionary 19, 25, 
167-70, 211; as sane 166; as 
social product 165; as a specific 
person 32, 44; speech of 43; as 
superego 54-5, 62, 84-5, 197; 
thard world and 169; traming for 
166; women as 197-8; see also 
chammatac followers; charismauc 
relations; cults; Hitler; jones; 
!Kung; Manson; Manson Family; 
Nazism; new age movements; 
shamanism; shamans 
charismatic relations: alternatives to 
176-87; in battle 96-8; as 
coercion 75-7, 195; as community 
71, 120, 170; cultural aspects of 
43, 195, 211; defined, 5-7, 24-6, 
34-5, 189, 211; as ecstatic and . 
empowering 26, 3~1, 34-5, 
58-60, 63, 120; enmeshing of 
leader and follower 64, 66-7, 
10~1. 127, 131-2, 149, 151, 
155, 157, 161; escapes from 85-7; 
expansiveness of 42; future of 
188-9, 214-5; as hypnotic state 
41-2, 78, 79; as 'illusion of will' 
42; inevitability of 85, 87; lack of 
176; among !Kung 162-5; logical 
system of 64; love m 46-7, 56, 
58; as mentally ill 62-8; 
modernity and 169-71, 175-6, 
188-9, 198, 211; as normal 
transitional stage 70; 
physiological theories for 77-9; 
preconditions for 25, 33, 35, 
47-9, 60-1, 75-6, 84-5, 168; 
problems of maintaining 110, 133, 
151-2, 169-71 ; process of 168-9; 
as rational choice 7~2, 73; as 
resocialaution 7~ 1; as 
revolutionary 25, 167-70, 211; 
and romantic love 6, 58-60, 
183-7; similarity to narcissistic 
disorders 59, 63-4, 79, 84, 197; 
as social critique 70, 204; and 
social organization 163-71, 
188-9; as stabilning 189; as 
superego substitutes 54-6, 197; 
symbolism of 201, 210, 211 ; 
techniques for inducing 26, 3~1, 
38,·4~. 46-7, 63, 64, 67, 7~1, 
74-6, 79, 97, 102-6, 126-8, 
159-60, 162-4; as a telos 11; see 
also charasmatac followers; 
chansmauc leaders; cults; Hatler; 
Jones; Manson; Manson Family; 
Nazasm; new age movements; 
Peoples Temple; shaman, 
Index 239 
shamanism 
contagion see crowd psychology 
collective effervescence 30-1 34 
157; among !Kung 163; s~e aiso 
charismatic followers; Durkheim 
conformity, in modern world 81 82 
199; see also other directedne;s ' 
consumption: as alternative to 
charisma 176-7; and 
entertainment 178 
counterculture: 119-23; and desire 
for . nurturant community 120, 182; 
ethtc of 121; and the family 182 · 
hallucinogens and 120-1· and ' 
ideal of self-actualization' 121 
122, 187; political radicalism' 
among 121-2; social conditions 
for 119 see also cults; new age 
movements 
crisis: and charisma 25, 35, 76, 80, 
188; economic 177; in Germany 
94-5; among the !Kung 165; in 
the nation 178; among the 
oppressed 167-9 
crowd psychology 39-47, 88; 
Durkheim on 30-1, 32; Freud on 
52; Hitler on 103-4; Le Bon on 
40-9; love in 46-7, 56; and medta 
47-8; Mesmer on 38-9; in the 
modern world 27, 33, 47-9, 60-1; 
and regression 44-5, 52; Tarde on 
40-9; Weber on 26; see also Le 
Bon; Mesmer; Tarde 
cults 119-23; and communes 122; 
cultic milieu tn Germany 93-5, 
98-9; culttc rrulieu tn Medieval 
Europe 168, 213; culttc mtlteu in 
US 118-20, 122; defimtions of 
203-4; tdeology of 121, 122, 
213; and marketing 212; 
membershtp of 119-204; middle-
class attractton ro 119-2 I; and 
new age movements 180, 189, 
213; recruttment into 120-1, 212; 
and shamamsm 158; tendency 
toward chansmatic leader\hip in 
122-3, 180, 189 
culture of narctssism 83-5; see also 
narcis~tsm 
deautomatization: in ASCs 79; and 
Hitler 108 
detachment and the expression of 
strong emotions 201; for Hitler 
106, 107; for Jones 141, 152-3; 
for Manson 125, 126, tn 
shamanism 161, 210; see also 
borderline syndrome; emotions; 
narcissism 
deviance: as socialization 70; and 
labelling 170 
Durkheim, Emile 27-35, 88, 183; on 
collective effervescence 30-1, 34, 
157, 194; on community 29, 34; 
and crowd psychologtsts 40, 47; 
on the duality of human nature 
28, 34; and emotivism 29; and the 
French Revolution 30; general 
theory of 28-9, 33, 193; on 
leadershtp 29, 31-2, 35, 183; on 
modermty and rarionalizanon 33; 
prefigunng psychoanalysts 29, 31; 
on the sacred 28, 31, 157, 193: 
on sexuality 31, 193; on the 
unconscious 29; and Weber 32, 
34-5, 157 
ecstasy: in battle 96-7, in 
chansmatic relations 59, 66-7, 
157; from crowd density 30-1, 
103· tn fuston wtth the mother 58, 
' . 66; halluctnogens and 120; m 
romanuc love 57, 58, 185; 
shamamsnc 26, 161, 192; 
techniques for 16; see .1/so altered 
states of con~cJOusness; erotiet,m; 
pleasure elite as rrue behner~: in 
contemporary cults 2 l 1; in Httler 
cult 100-1' 110-11 i 10 Jones cult 
146-8; see also chansmatic 
followers 
emouons: tn abreacnon 160; an 
ASCs 77-8; attraction of 26; and 
borderltne ~vndrome 65-6; an 
collewve JO-t, 33; and culture of narci~,ism 83-4; detachment and 
inten'>it>· of 1.01; tn tamtly lU, 
181-2; Httlcr\ range of 105-b; 
and Hume IJ-14; Jone.,·s range of 
14s, !50: 10 !Kung healer., 164; 
240 Index 
Manson's range of 130-1; and 
Nietzsche 19, 20; of shamans 157, 
159-60; and the Utilitarians 15, 19 
emotivism: as coumercultural 
ideology 121; defined 20; 
Durkheim's opposition to 29; and 
modernity 80, 89, 175; and moral 
tension 69, 72-3; in new age 
philosophy 180; Nietzsche's 
acceptance of 20; and radical 
individualism 80, 87; and 
romantic love 187; Utilitarianism 
and 15-16, 20 
empathy: and borderline syndrome 
66; H1tler's capacity for 105, 107; 
Jones's capacity for 148-9; 
Manson's capacity of 131; of 
narcissistic leaders 64-5; see also 
borderline syndrome; identification 
empiricism see Utilitarianism 
entertainment, as alternative form of 
charisma 178, 188 
epilepsy: and ASCs 79, 199; in 
charismatic leader 25, 26, 157; in 
!k1a 163; see also altered states of 
consciousness 
Erikson, Erik: on charismatic leaders 
62-3; on the fam1ly 182; on 
Germany 93 
erot1c1sm: in crowds 31; of Hitler's 
speech 104; of leaders 195; in the 
Manson Family 126, 127, 205; the 
orgy in socidlogical thought 19, 
26, 31, 193; 1n the Peoples 
Temple 144-5; and self-loss 57, 
58; see also emotion; romantic 
love 
evaluation of charisma 8, 26, 28, 29, 
33, 35, 40, 46, 49, 52, 60, 68-9, 
70, 72-3, 74, 79-80, 85, 87-9, 
93, 156-7, 166-7, 189; see also 
psychoanalytic views of charisma; 
sociolog1cal views of charisma 
existentialism 86 
experts, and the fam1ly 182 
fam1ly: as ahemanve to chansma 
181-2; of chansmat1c leaders 
62-3, 64, 197; decreasmg 
1mporrance of 187; Httler's 106, 
107, 202; Jones's 140, 206; 
Manson's 123; and narcissism 83; 
mother-child relationship in 58; 
Oedipal complex m 53-4, 63; see 
also Freud 
Free Corps 96-8; as elite 96, 97, 
200; homosexuality among 200; 
nihilism of 96; officers as 
charismaticS 97; see also front 
experience 
French Revolution: charismatic 
character of 30, 193; influence on 
Durkheim 30; mersmerism prior to 
37-8; as refutation of 
Utilitarianism 16; rituals of 193 
Freud, Sigmund 50-60, 88; on 
attachment 52, 60; on authority 
60-1, 88-9, 196; on civilization 
52, 60-1, 68; and crowd 
psychologists 52-3, 60, 196; on 
the family 53-4; on the follower 
as dependent 55, 56, 58; on 
followers' ambivalence 55-6; 
general theory of 51, 56, 88-9, 
195-6; on human nature 51-2, 
58, 88; and hypnosis 53, 58; on 
identification 59, 196-7; on leader 
as narciSSISt 52, 57, 63; on 
leadership 55-6, 56, 66; on love 
as abasement 57; on love as 
ecstasy 58, 59-60, 88; on love as 
narcissistic fus1on 58, 60, 197; and 
Mesmer 50, 53; on narcissistic 
disorders 58-9, 196; on the 
Oedipal complex 53-4, 56; on the 
preconditions for charisma 60; 
psychoanalytic techniques of 53; 
relation to other theorists 51; on 
the superego 54-5, 196, 197; and 
Tarde 45, 196; on transference 53, 
59; on the vitality of the leader 
56; see also narcissism; Oedipal 
triangle; paraphren1a 
friendsh1p, as alternauve to charisma 
182-3 
front experience: Httler's I 08-9; as 
mystical union 96-7; Naz1 Party's 
emulation of 108 
fusion see attachment; ecstasy; 
narc1ss1sm 
Index 241 
Germany: history of 93-5, 97, 98-9; 
identified with Hitler 100-1 112 · 
. , , 
mtellectual heritage of 200; as 
prototypical site for charisma 80, 
93; see also Hitler; Nazism 
great man see Obermensch 
Gutman, David, on charismatic 
leader as superego 84 
hallucinogens: and charismatic cults 
120-1; as 'deautomatizing' 79, 
120 
Hitler, Adolf 93-116; appeal of 
100-2, 109-10, 200; as artist 108, 
202; blindness of 1 09; as 
borderline personality 107; 
characteristics of 106-7, 108; as a 
charismatic 102, 115; cult of 101; 
'deautomatization' of 108-9; elite 
belief in 100-1, 202; emotional 
expressiveness of 105-6, 107, 109; 
empathy of 105, 107; family of, 
106, 107, 202; fire and 201; 
followers' attitude toward 100-1, 
104, 106, 109-10, 111; front 
experience of 108-9; his hatred of 
Jews 101, 107, 108, 109, 201; his 
gaze 46; hallucinations of 115, 
202; his merger with the nanon 
109; love for 100-1, 203; message 
of 101, 102, 109-10; mode of 
rule 110-12, 203; opposition to 
200; parallel to Charles Manson 
124; personal background of 106; 
107-9; as pseudocharismatlc 201; 
rage of 107, 109; revelation of 
108-9, 202; h1s rise to power 
98-9; self-consciousness of 104; 
sexuality of 104, 106, 108; as 
shaman 104, 201, 202; as 
somnambulist 104-5, 201; speech 
of 102, 104, 109; support base of 
100, 200; techmques of 102-6; 
theatricality of 103, 104, 105-6; 
h1s theory of the mas~ 103-4, 
111-12; and war 108-9; as a 
wolf 209; see also charismatic 
leaders; charismatiC relations; 
Germany; Naz1sm 
human nature: crowd psychologists 
on 40-2, 45-6; Durkhe1m on 28; 
Freud on 51-2, 58, 88-9, 195-6; 
Hume on 12-13; Kant on 14-15; 
Lifton on 75-6; Machiavelli on 
11; Nietzsche on 18-19, 21; 
psychologists on 68; as reasonable 
12; Utilitarians on 15-16, 20, 21; 
Weber on 26-7 
Hume, Dav1d 12-14, 88; Diderot 
and 190; Durkhe1m and 33; on 
enthusiasm 13-14, 118; on 
humanity 12-13; M1lrs relation to 
18; Nietzsche and 20; on soc1al 
control 14; Uulitananism and 
15-16, 20; see also emotivism 
hypnotism 36-9; analogy to love 
and charisma 58; characterisncs of 
41; and crowd psychology 41-2, 
53; and H1tler 103, 105; and 
jones 149; and Manson 129; and 
phys10logy 77-9; and SS 1 14; set 
also altered states of 
consoousne)s; crowd psychology; 
Mesmer; trance 
identification: Freud on 59, 196-7, 
with the leader 59, 64, 66-7, 
10{}-1, 127, 13 1-2, 149, 151, 
155, 157, 161; With the lover 57, 
185; w1th the masses 121-2; w1th 
the nation 177-8; set also 
borderline syndrome; empathy 
imitaoon 40, 41-l; su also Tarde 
mdifference, as arousing desue 15 J 
individualism 17; and chansma Ill, 
170; and modernity 3.1; and the 
Obermensch 2().-1; set also 
arom1zat1on; modernity; 
rationalization 
iniriauon, 1n the SS 112-15 
jews: elimmation of I H. 115; m 
Hider's 1deologr 101, 108, 109 
Jones, Jim 137-55; appear.tnce of 
l49, 150; a~ charhmanc 148-51; 
and creauon of dependency 141, 
151-2; death "i'h of 152-4; 
demal of nmbn·alence 145, 151: 
detachment o( 145, 152: as 
242 Index 
divinity 142, 143, 146, 147, 
150-1, 154; doctrine of 138-9, 
150-1; drugs and 146, 207; 
emotional expressiveness of 148, 
150; empathy of 148-9; emptiness 
of 141, 149, 152-3; energy of 
149; eschatology of 153-4; exile 
of 142, 207; and faith healing 
141, 146, 206-7, 210; and Father 
Divine 142, 207; and Hitler 148, 
152; history of 140-3; hypnotic 
gaze of 149; and immortality 153, 
208; love of animals 141, 148-9, 
154, 209; love of followers 139, 
142, 143-4, 152, 154; magical 
powers of 141, 147, 149; and 
mother 206; paranoia of 142, 147, 
152, 153-4, 208; as preacher 140, 
141, 149-50; rage of 140, 148, 
153; revelation of 141; 147, 154, 
207, 208; self-pity of 140, 141, 
144, 154; sermon of 150-1; 
sexuality of 143, 145-6; as 
student of crowd psychology 208; 
suic1de of 3, 137, 154-5, 206, 
208; techniques of 141, 142, 143, 
146-7, 154, 207, 208; theatricality 
of 149-50; umficarion w1th group 
151-2, 154; see also charismatic 
leaders; charismatic relationships; 
Peoples Temple 
Kant, Immanuel, on human nature 
14-15 
Kohut, Heinz: on charismatic 
personalities 64; on culture of 
narciss1sm 83; on Nazism 116 
!kia: as affirmation of unity 163, 
164; ann-social behavior in 162-3, 
210-11; as benefit for community 
165; as borderhne state 164; death 
and rebirth in 163; and ecstasy 
162; emotional intensification in 
163; 164; ep1lepsy in 163; experts 
m 164; and ferullty 164, 211; 
healmg m 163, 164; msanity in 
163; love m 164; rage in 163-4, 
210; a!. reenactment of trauma 
1 64; symboli~m of 210, 211; 
tra1mng for 164; women and 162, 
211; see also !Kung; shamamsm; 
shamans 
!Kung: and Bantu 165; character of 
healers 164; curing dance among 
163-4; language 210; 
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charismatic 36, 42; and crowd 
psychology 41; and crowds 38-9; 
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jones 
pleasure: charismatic 1mmers1on as 
59, 67; in collective effervescence 
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chansmanc leader 6, 46-7, 49, 57, 
101, 106, 127, 186; as collectave 
movement 185; in crowds 59-60; 
as debasang 46-7, 49, 56-7; 
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self: in the modern world 82; search 
for authentic 86, 121, 187; 
stripped of markers 83, 87; as 
unreal 125-6; see also modernity 
shaman: as abreacror 160; and 
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theatricality of 159-60, 161, 210; 
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26 157 I 92 · as extstenttalist 191; 
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